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The bhakti movement emerging 
in 6th century India, challenged the 
existing Vedic religion and the 
brahmins led the van by giving more 
importance to bhakti than to 
knowledge which was the domain of 
a select few. The idea was to realise 
a direct relationship with God. This 
thought remains enshrined in the 
sacred 'four-thousand' of the Alvars. 
The highly theistic movement finally 
found a temple-centred expression. 

Ramanuja (1017-1137 A.D.Jafter 
succeeding to his pontifical seat in ’ 
Srirangam, laid down monumental 
reforms in temple administration. 
After his return from Mysore, he set 
out to propagate Srivai$navism. His 
magnum opus, the Sribha§ya gave 
birth to many commentaries and 
glosses, which comprise almost half 
the entire body of work pertaining to 
the system. Although his writings 
indicate a shade _ of brahminical 
exclusiveness, Ramanuja introduced 
liberal practices. The lower classes 
were given great opportunities which 
fostered the democratisation of 
Vai§navism - without compromising 
on Vedic pUritanism. He organised the 
existing temples and arranged for the 
worship of the deity mainly according 
to the Pan?aratra agama. Hfi also 
incorporated the hymns of the Alvars, 
giving these songs a status at par with 
the Vedas. 

Being conscious of the limitations 
of bhakti-yoga, he propounded 
prapatti-yoga, or complete submission 
to God. Thus, he achieved a perfect 
synthesis of the gnana of Jhe 
scriptures and the bhaxti of the Alvars. 
His philosophy and preachings were 
a direct response to the needs of the 
time. Ramanuja made the temple a 
centre of learning as well as worship 
giving importance to argavatara. He 
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The impact of Sri Ramanujacharya on Temple Worship by 
Srimathi Sarojini Jagannathan is a source of accurate infor mation 
about the evolution of Visishtadvaitha philosophy. The 
contributions made by Sri Ramanujacharya and the Alwaras 
towards this evolution is clearly narrated here. Sri 
Ramanujacharya according to the author was influenced by 
Alwars and the theory of Archavathara. Hence he could bring 
the Vedic and Upanishadic philosophy to the level of 
understanding of the common man. This is the reason why the 
Visishtadvaita philosophy is followed by all varnas in the South. 
The Tirupati and Sri Rangam Temples stand to throw light on 
the ability of Sri Acharya in organising Temple Worship. But for 
him these temples might not have acquired their present stature. 
Srimathi Sarojini Jagannathan through her indepth study has 
made a significant contribution in bringing out intricate 
philosophical aspects of Visishtadvaitha for the benefit of the 
learned and the layman alike. 

We pray Sri Krishna to bless her publication and enable the 
author to derive a sense of fulfilment. 
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PREFACE 


T his book owes itself to a study grant from the Ministry of 
Human Resource Development. I have looked upon it as an 
opportunity for a thesis in liberty to commemorate the great task 
>r! Ramanuja^arya had accomplished both in propounding the 
philosophy of Visi$tadvaita and also blending it into the 
3 angaratra and the songs of the Alvars to make Sri Vai?navism 
in all-embracing c reed irrespective of caste and sex. Sri- 
Ramanuja's rare courage in affirming the fact that religion evolves 
tself solely t o ennoble human dignity establishes him as more 
:atho!ic than any of the Sri Vai$nava preceptors. He belongs to 
hose ever las ting ph enomena who linger on infinitely to influence 
he social psyche. 

For this work I could not procure much historical evidence, 
hat being the case the only sources available were the literary 
ecords on the dargana of Ramanuja. Though there are temple 
nscriptions and traditional accounts they were all later to his 
period. However, they furnish valuable data about the social, 
iconomic, and religious life of the people of those times. After 
Ramanuja there was an o utburst o f intelle ctual activ ity by his 
olowers for more than three centuries, which fer tilised men's 
ninds and hea rt s all over southern India. This activity constituted 
f theme of more^blding interest than even the conquest of mighty 
tmperors. This period saw the rise of classical Sanskrit, 
danipravala and the development of the popular regional 
anguage. It moulded the character and civilization of the people 
iround. Above all it saw the evolution of the art of writing - a 
principal instrument of the advanceme nt o f learning and the 
ifffusi on of knowledge. _ 

My study has been rendered possible to a large measure by 
he Vaishnava chronicles (bountiful resources of the temples) like 
he Koil Olugu, the Tinimalai Olugu, the Divyasuri?aritam, a few 
ommentaries on the Alvars' Prabandhams, monographs on the 
our temples with which Ramanuja had intimate and personal 
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The traditional accounts like the Prapannamruta, 
Guruparampara and the Lak$mT Kavyam served as important 
documents in corroborating details though some of them belong 
purely to the realm of hagiography. Inscriptions do not 
surprisingly speak of the great A^arya though he was the spiritual 
and the temporal leader of the affairs of these temples. 

Later inscriptions are of tremendous value in studying about 
a succint sketch of the activities following Ramanuja's time - how 
munificent benefaction s have been endowed by kings and 
rlcKmen for festivals and (;a turvedimangalams. 

The epigraphical information which I have given is all 
drawn from the following books - 

1) V.N. Hari Rao - The History of the Srirangam Temple 

2) Dr. N. Ramesan - The Tirumala Temple ! 

3) Sri T.K.T. Veera Raghavachari - History of Tirupati 

4) B.R. Gopal - Ramanuja in Karnataka. 

Though not specially equipped for the venture of jotting 
down a comprehensive study of Sri Ramanuja's dar§ana and his 
skill in organising temple worship, I must admit that it was only 
my preoccupation with religious studies all these years that gave 
fillip to this work. ■ 

I have drawn extensively from pieces of literary evidence 
available to give factual information. My intention was not to put 
forth original points of view, rather it was to make a simple 
undertaking to arrange and p resent the great strides in temple 
worship • since and after the time of Ramanuja. As the subject 
is so sublime and splendid, any kind of treatment by authors 
cannot rob it^of its dignity. 

My late father who possessed abundant vitality of mind and 
senses cast off the intellectualism he imbibed from his Western 
education when he found ultimate rest and joy in the Vaigna va 
ideal of love . For him, Vaignavis m was the fi ne st flowering of 
the Hindu spirit. In his association, I learnt the fear of God which 
is the beginning of wisdom. When I was working on the 
§rirangam temple during thiifproject, I relived those days when 
my father used to take me to Srlrangam on many a sojourn 
relating anecdotes of the great Aqarya's life. My mother, in every 
sense an ideal Hindu wife has always been supportive of my 
ventures. I deem it a great fortune to have inherited such a legacy 
from my parents. 
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I am deeply beholden to Dr. V. Varadachari of The French 
Indological Research Institute, Pondicherry for his meticulous 
guidance and kindliness. I could never have had the grasp of the 
subject but for his unfailing readiness always to help. 

My thanks are also due to Dr. K.K.A. Venkatachari of the 
Anantacharya Indological Research Institute, Bombay for his 
guidance and help in getting the sources. 

My foremost thanks are due to Sri Ka-Sri-Sri of Kalaimagal, 
who at the initial stages encouraged me with his rich writing 
experience. He also gifted away some of his valua ble books to 
me. But for his encouragement I could not have fulfilled This 
project. I shall always cherish with respect my association with 
him. 

When I went to seek blessings for this project, from the 
Paramacarya Svam i of Kan^ikamakotipeetham - words rolled from 
his mouth asking whether the project would be a Divyacharita 
of Sri Ramanuja. Though I tried to resist this approach in the 
early stages, as that was not my aim - it finally ended as a 
biography of the saint, though in parts. 

I am grateful to the late Jlyar of Ahobila Math (to which I 
belong) who taught me the concept of prapatti. The present Jlyar 
has blessed me with his Srlmukham. I cherish this as a great 
boon. 

I owe great thanks to scholars like Sri V.T. Tirunarayan a 
Iyengar of Mysore Uni versity who taught meTrT a nutshell the 
philosophy of Vi$i$ tadvaita, Sri Nadamuni Arayar of Srirangam, 
the late Sri Velugudi Varadachari for their lessons in prabandhas 
and Kesava Bhat tar of Bangalore for enlightening me on the 
Pan^arata agamas. ~ 

Any amount of words cannot adequately express my 
gratitude to Sri Admarsvami (Senior) of Udupi who has been my 
mentor and teacher for the past twenty years. He has guided me 
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heartily blessed this project. 
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INTRODUCTION 



O f India, it may perhaps be said that through the centuries, 
her destiny has rested in the hands of benevolent kings and 
wise men, who were known for their remarkable qualities of 
wisdom. In a land of many streams of religion and culture it is 
only _ a~very great teacher whose precepts can stand the test of 
time. These are the men who enriched the land with their deep 
philosophical wisdom. The modern generation is turning again 
for guidance and knowledge from these masters, to get the best 
from the past for building a greater India. I mean, there is a 
general trend of renaissance to go back in the lane of history in 
quest of knowledge and wisdom. It is difficult to assess the 
incalculable spiritual debt we owe to our ancient seers. These 
men arrived at the proper time, and stood staunchly by their 
convictions, gave up the prizes the world coyld bestow. They 
also gave counsel by their understanding and proved good angury 
in the form of prophecies, and spiritual work. They were 
honoured in their own days for they set to notion spiritual and 
in tellectual power s to accomplish goals in lifting mankind from 
its slumber. 

Great ideas germinated in the minds of these people. 
Nurtured by fortune and a sense of practicality those ideas were 
transformed into great achievements. Wherever they were the 
world knew to acknowledge the success of these fortunate 
mortals. Their dreams always bore fruit. Here is the poignant 
story of such a dream by the great mystic of Sri Vai$ijnavism Sri 
Ramanuja^arya. 

Religion has been the inexhaustible fountain and as a source 
of human passion. So in the history of civilisation, we find it 
manifest in the lowest primitive as well as in the learned thinker. 
It fosters the faith in man that he is not alone and that a superior 
power pervades this w orld and conducts its affairs. This was 
when man began to learn that God is the beginning of all things 
and also the end. 

More than three millenia ago when the Aryans fanned their 
way into the Punjab and Indus Valley, their society was governed 
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by a polity, a special feature of which was worship of the Gods 
of the open sky, Indra, Varuna and Agni being the major Gods. 
Rudra, U$as and Surya were the minor ones. Vi§nu is mentioned 
as the pervader and he took three strides. This early religion 
consisted of propitiation of these Gods, by the brahminical 
purohita who passed on the prayers to the Gods through agni - 
and performed Vedic sacrifices with appropriate mantras 
prescribed in the Vedas themselves. This first phase spanned over 
eight centuries from 1500 B.C. to 700 B.C . The second phase 
dawned with the a dvent of the Upanigads , which are abstruse 
metaphysical texts speaking of God-man relationship. 

This phase more or less coincided with, the rise of Buddhism 
and Jainism. When the relative dryness of the former and the 
abstruseness of the latter were attacked by the heretics and 
replaced by human ethics more appealing to the masses, real 
danger cropped up in brahminical orthodoxy. 

Now the period of the Gita makes a turning point with its 
supreme call to do one's duty and advocated varnaSrama or caste. 
The Gita surpasses karma prescribed in the sutras and by 
presenting Bhakti, cuts short the Upani$adic adventure in the 
realm of search for God. The Gita brought the Vedas and 
Upani?ads to the level of the masses . Post Gita Hinduism stood 
on the tripod of karma, gnana and bhakti. When bhakti became 
dominant, the Vedic tradition was eclipsed by the more glamo rous 
tradition of temple worship . This tradition became so strong that 
from the 5th to 6th century_A.D. and especially in the Tamil 
country the nayanmars and Alvars led the bhakti movements. By 
the time of Sankara's emergence it looked as though the Vedas 
and Upanijads were thereafter to function merely as back drops 
while bhakti acquired greater importance. Sankara chose the 
Brahma Sutras as the common point and in his interpretation 
revealed his own thoughts on the matter. But his intellectual path 
led to the conclusions resembling the Nirguna Brahman. 

Sankara believed that there cannot be any combination of 
knowledge and ritualistic duties of life, and the ritualistic and 
other duties imposed on man by the scriptures can only make us 
fit for die study yf Vedanta and nothing more, but Ramanuja 
interpreted the theory of advaita allowing the differentiation of 
reality without implying any difference in the reality itself. 

There are proofs of dominant theistic ideas in the Vedic 
literature. It is a religion, a monotheism based on personal 



Introduction 


XVII 


devotion to the sup reme d eity variously name d Nar ayana, Hari, 
lihagavan, Rama and Kr$na. Visnu is associated with the highest 
heaven. His three steps became later the foundation for His other 
avataras. Scholars think that the three sleps are symbolic of the 
three periods of sun's rays, his ?akra as the symbol of the s olar 
disc etc.. His three steps suggest His omnipresence. Since He 
being the moral ruler He should know all acts of men, so He 
must be omnipresent. The brief survey of the references to the 
Vedic literature comprising the mantra, Brahmana and the 
Upani?ad sections brings us to the conclusion that already in the 
Vedic times, Vi$nu was a God of worship . So it is easy for the 
later religious leaders to build upon these data the superstructure. 
of Vai$ navism . The doctrines of grace, bhakti and prapatti must 
'have been known to the Vedic poets. This Vedic VaiSnavism was 
later identified with the worship of Vasudeva Krsna. The concept 
of Visnu and movement of Vaijnavism were being continually 
reshaped and moulded by areas of theology, rituals, cult and 
artistic ma nifestations. The myth created by such an influence 
got transformed or modified through two ways (1) practice and 
^pervasiveness of ritual. Visnu and Vai$navism present a case 
for undertaking an "investigation of the process of collective 
psyche, nurtured by a living oral tradition . The concept of Visnu 
and the impact of Vai§navism is only a part of a totality of Indian 
vision and approach. 

Vai$navism is a religion of high antiguity. Down from the 
Vedas it has been receiving merited treatment, the Mahabharata, 
ViSnupurapa, the Bhagavata Purana, Visnu Dharmottara and 
Varaha Puranas, all these contain references to the tenets of 
Vai$navism and exclusive devotion to Vi$nu. Hence the ground 
must be taken to have been already prepared for further 
development as a highly devotional cult in the early centuries of 
the Christian era. 

The deity of the Bhagavad Gita : The Gita speaks of the 
Brahman as the imperishable who is Lord Kr$na and there is none 
equal to Him. Assuming that the world is real the Gita teaches 
that it forms a part of the Supreme being created and dissolved 
by Him. Though in His transcendental aspect. He is unknown 
but is revealed in His religion to the universe as the Supreme 
self. All that exists is a part of Him. Though prevading in all 
these things. He does not share in their evil nature but on the 
contrary is characterised by grace. Nothing delights Him so much 
as mankind's whole hearted devotion. His grace extends even to 
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the most undeserving people so that they may come to Him 
quickly and get freed from their sins and finally attain mok$a. 

Religion is life itself and if it is an autonomous activity of 
the human mind, different from ethics and morality, it is 
impossible for it to exist without the recognition of the reality of 
God. If we recognise religion as an autonomous activity different 
from all other spheres of human life the only point in which it 
is distinguished is its recognition of a personal Supreme being 
who creates, maintains and sustains the order of both nature and 
history. Religion starts with the Supreme mind enabling us to 
ascend from man to God. This is the ontological basis for religious 
belief. Mere intellect cannot do justice to the complex character 
of religious consciousness and religion is understood in terms of 
its function of bringing to completion the inner possibilities of 
man. God as a value and only in relationship between Him and 
man. His nature is fully revealed. Bhakti or devotion suggests 
His personal relationship when both are personal in nature. Bhakti 
being volitional includes knowledge and action. 

To the modern researcher the Vedas are the compilation of 
different views at different times. The Upani?adic period is a 
progression of thought to Pantheism and monistic idealism. The 
Upani§ads on the whole present conflicting views. In the epic 
period intuition gave place to intellectual enquiry. The Gita is an 
adaptation made of the absoluteness of the Upani$ads to the 
popular needs of theism. The avatara theory is symbolic of the 
main stages in the onward march of the world from dust to deity. 
The Sutra period marks the critfcal spirit in cryptic form and lastly 
the scholastic period was the growth of the polemic thought with 
logic and faith. Thus in the fall from monism to theism we find 
philosophy compromising with logical faith and forming a popular 
religion. 

In the Brahmana period Visnu emerges as a supreme deity 
and still later as Vijnu Narayana which cult blends with that of 
Bhagavan (non-Vedic); this w^s then brahmanised and changed 
into Vai§navism. 

Ramanuja synthesised the Upanisads' monism and the 
non-Vedic theism by identifying the Brahman of the Upani?ads 
with Visnu Narayana, Bhagavan and Krsna. Thus he fused 
together the Vedantic dualism and non-Vedic monotheism of the 
Gita and the faith of the Alvars. Visnu is a mosaic of many trends 
of thought. Ramanuja's Vi£i$tadvaita recognises the claims of both 
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faith and reason and harmonises by a free play of reason on the 
spiritual intuition or "Anubhava" of the great seers of yore. 

The Vedic deity Vijnu is fused with the Narayaiia and 
Vasuddva cult which has become the Vi$nu Narayana and 
Vasud6va cult - the Vi$nu Narayana religion of Vai?navism. The 
story of the avataras is the puranic interpretation of the evolution, 
man's ascent from sub-human levels. The Vedantic Sutras afford 
the true insight into Vedic religions, while explaining the worship 
of different Vedic Gods as that of the inner self or the antaryamin 
- The Supreme Brahman. The object of Vedanta is to raise man 
to the level of God. True religion is a self revelation of God to 
the self with a view to perfect it. 

Ramanuja repeatedly emphasises that Narayana is the cause 
of the periothc origination and dissolution of the universe. He 
alone is above the world order according to karma. He alone 
controls it since it is simply the expression of His pleasure or 
displeasure. 

The great bhakti movement of the Alvars and &aiva agaryas 
naturally forms one of the brightest periods o f Indian History. 
This covers the Pallava period, 5 th to the 7th century A.D .. Sri 
Ramanuja in whom the bhakti movement found a competent 
philosophical exponent was responsible for the everlasting 
influence of Vi$i$tldvaita. He lived from A.D. 1017 to 1137. 
Kur6£a, a devoted disciple of Ramanuja helped him in ffis &n 
Bhasya. Ramanuja went to &arada Pitham at Kashmir, to consult 
the Bodhayana Vptti, from which he drew inspiration for the 6n 
Bhasya, the sheet anchor of Vai$ijavism. The connection with 
Kashmir even in those distant times is noteworthy and due note 
of this has unfortunately not been taken by historians. Ramanuja's 
influence at Tirupati continues even today though 850 years have 
lapsed since his death. The attention he paid to the works of 
Alvars and the necessity of their daily recitals in the routine of 
temple worship shows the divine importance. Ramanuja attached 
to their teaching as a basis for his system. The epoch of Ramanuja 
can be likened to that of world teachers like Confucius and the 
Buddha. The four religious centres - &rirangam, Tirupati, 
Kaficipuram and Melkote are still brimming with his splendour. 
Ihe cardinal faith of Ramanujans narrated in the works of later 
Agaryas. Prapatti is a state of prayerfulness to God with the deep 
conviction that He alone is the saviour. The devotee's prayers are 
actuated by deep affection and no other motive. With the divine 
presence of God he becomes infused with the spirit of friendship 
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and charity towards all. Service is for the servitude of the god as 
well as His bhaktas. 

The neo Vai?navism as propounded by Ramanuja marks a 
turning point in the history of Hindu religion; any account of 
religious and philosophical tradition is incomplete without 
reference to the contribution of Ramanuja. For centuries following 
his emergence, millions of Hindus have looked upon him as their 
path finder. In the innumerable Hornes and temples where.deities 
are worshipped and festivals held, it is Ramanuja's writ that is 
working. Not only that, his system of thought has influenced 
many religious movements in the north of (Ramananda, Vallabha, 
£aitanya and Sartkara Deva). Ramanuja provided both the love 
of god and a philosophy even for the common man. He was a 
revolutionary, made ready deviations from the run-of-the mill 
pattern of life, for the good of mankind. » 

My aim in this work is to celebrate the mighty work done 
by Ramanuja for the organisation and upkeep of the fpur Vaignava 
temples namely Snrangam, Tirupati, Melkote and Kan^Tpuram. 
With which he was closely associated. In the mighty task, he was 
inspired by the hymns of the Alvars, the mystics of the medieval 
period, and also by the Paft?aratra agama of the traditional yore. 

He was initiated ^nto Vai$iiavism by Mahapurna, who was 
the disciple of Yamuna, grandson of Nathamuni the _first in the 
line of the preceptors. Ramanuja was attracted^by the Ar^a theory 
which the Alvars eulogised in their songs. Ar$a is a view that 
the consecrated images are also manifestations of the Brahman 
for the benefit of the worshipper. That is to say - the Lord 
incarnates on his own will in the images to shower His grace on 
the devotees. 

He did yoeman service in organising temple worship and 
effected reforms in- their administration. By refuting advaitic 
doctrines and with the aid of the Brahmasutras, Upani§ads and 
the Gita, he propounded the Vi§i§tadvaita system, popularised 
the Divya Prabandham and trained a line of a^aryas who rendered 
great service to the cause of 6ri Vai$navism and maintained the 
‘.form of temple worship as modelled by him. After his time, the 
importance of the temple and service to the deity as a personal 
God housed therein assumed new dimensions. The emphasis laid 
on the Ar§a form and the value of service and surrender, every 
Vai$nava deemed it his duty and honour to do one kind of a 
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service or the other to the temple. This was the pattern of every 
village till recent times. The picture changed when the Vai$iiava 
brahmins left the spiritual centres, in quest of jobs outside their 
home towns. 

All strides towards an evolved Vai$navism seemed to movt 
towards a confluence in Ramanuja, who stood as a symbol of the 
unity of the Sri Vai§nava tradition. He consolidated Sri 
Vai$navism by carrying out the posthumous behests of Yamuna 
and with such a consolidation could withstand the strain and 
other disruptive forces. His courage of pronouncing the mantra 
to a multi-communal crowd, his magnum Opus, the Sri bha§ya, 
his reform of the Srirangam temple administration are all 
significant landmarks in the development of systematic worship 
in Vai§nava temples. He was not merely a thinker but also a 
person of sustained action. He followed Pangaratra agamic system 
for the above job and strengthened the Vai?nava system. 

His essential contribution to Indian thought was, to have 
developed a coherent philosophical basis for bhakti based on the 
hymns of the Alvars; in sharp distinction to advaita. Actually it 
replaced the impersonal Vedanta by the doctrine of the personal 
God. The central ideal of Ramanuja's dargana is perhaps the 
synthetic unity of God as the immanent spirit, guide and 
Controller of the Universe full of diverse elements, animate and 
inanimate. He succeeded in spreading his doctrines and 
perpetuating his religious arrangements through his disciples. Sri 
Vai§navism though a Vedic religion owes equal allegiance to the 
Prabandhas and its commentaries which reveal an attitude of 
mind governing the evolution of that religion. The Temple forms 
a part of it, where religion could be practised. He organised the 
effectual administration and temple rituals with his amazing skill 
and wanted the members of the community to understand the 
greatness of service to God according to their potentials and 
develop religious affiliations of people in and around the temple. 
With slight changes made here and there his system has been 
working well for approximately a thousand years today. The 
temples have such a complex administrative system which is in 
vogue Qven today and Ramanuja takes the cake singularly. In this 
organised process there were men and women, people of all 
castes and communities in South India. Ramanuja enjoyed a very 
devoted following who proved efficient in their offices, carrying 
out the religious trust which he created and bestowed upon them 
for the salvation of the masses. In spite of many pitfalls, the 
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sacred mandate of Ramanuja has Spread far and wide and is 
directed towards the well being of the world. The result was the 
temple became a vast socio-religious centre. It became a link 
between men and God, society and religion. It became a positive 
force during his time and exists the same way even today. 

At the highest level which is commonly described as ritual, 
Ramanuja had the conviction, that religion and philosophy are 
not alien to men nor are they dealing with problems beyond life. 
Ramanuja used the word religion in the broadest sense of the 
term, as to mean awareness and an attitude which would keep 
society alert, active and evolve further. 

Before the advent of Ramanuja the great Vi§nu temples in 
southern country were in a disorganised state, and had ceased 
to attract spiritual seekers. Ramanuja's first task was to reform 
temple worship and make them spiritual centres once more, he 
accomplished this task with great skill. With his writings he 
provided a powerful array of disciples for his Vi§i$tadvaita system, 
which was unambiguous and sound. It is difficult to appraise the 
life and work of Ramanuja which has inspired every theistic 
movement in India for the last thousand years. He emphasised 
certain elements of the Vedic teachings and formulated them in 
an integrated manner. His contribution to temple worship resulted 
in the rise of temple activities which directly helped their 
administration. His way of life and preachings have exerted 
profound influence on the Vai$nava community for a religious 
life. Ramanuja's greatness has over shadowed that of the a?aryas 
before and after him. 



CHAPTER I 


THE EVOLUTION OF VISNU AND 

THE HISTORY OF VAISNAVISM 

• • 


P hilosophy, whatever view we may hold about its content and 
function has one task of presenting an integrated view of 
human experience. It is also interesting to note that philosophy 
and religion have been the most absorbing preoccupation of man. 
Refinement of the deep religious consciousness has been a 
continuous process. This conciousness resulting in spiritual 
activities has exercised a tremendous influence on various aspects 
of man's social and moral life as well. The history of Indian 
religious thought is a long one - starting from pre-historic times. 
In its earliest beginnings it must have been monotheistic rather 
than polytheistic. The historical records of the above as extant in 
the vedic literature can to a certain extent be relied upon for an 
insight into its stages of evolution. 

Vai$navism in one of the major religions of India centering 
on the worship of any one form or aspect of Vi$nu whose 
antiquity is traceable to Vedic literature and even to non and 
pre-Aryan sources. The personality of Vi$nu as a distinct God in 
the Brahminical pantheon has included in its content Vedic, and 
non Vedic elements as well as the philosophical stand points 
leading to Vai?nava Siddhanta, which lays stress on bhakti. The 
interest Kr$na cult had generated in the later Gita period and the 
Vai§navite ritualistic pattern had given a tremendous push to a 
firm finding of Vai§navism in general and Sri Vai$navism of the 
South in particular. 

Visnu is one of the important Gods in Vedic mythology. 
Though humble in the beginning, he eventually ascends to the 
status of the sole and Supreme God in classical mythology. Gods 
who were acclaimed as supreme at one time or another must 
have been given trial. But since Vi§iju possessed some 
extraordinary attributes such as pervasiveness and the ability to 
support the eternal ordinances, he must have become the greatest 
of all Gods. 
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As we go into the evolution of thought at religious and 
philosophical levels, we see a gradual course for stream-lining 
Vi§nu to reach the zenith of divine glory. 

EVOLUTION OF VISNU 

VI§NU IN VEDIC LITERATURE 

The beginning of Vi$nu mythology in the Rg Veda contains 
subtle elements which contribute to his eventual ascension to the 
status of the sole and supreme God. He is mentioned in many 
places in the Rgveda 1 Veda as having measured the universe in 
three giant strides, and pervaded the universe 2 . Of the three 
steps, the third is the highest which is beyond the reach of 
ordinary perception 3 . This highest footstep is Paramapada, the 
abode of Vi§iiu which though beyond the reach of all beings, is 
said to be perceived'constantly by the suris or the sages, who 
are ever wakeful through prayers 4 . He is the primeval seed of 
the cosmic order 5 . He is the preserver who protects unfailingly 
those who offer gifts since his strides are far reaching. He is 
Tridhatu, and thus supports the earth, the heaven and all the 
worlds 6 . 

The Taittriya Araijyaka 10.1.7 reads thus : "We worship 
Narayana, dedicate our mind to Vasudeva. May Vi§nu therefore 
lead us to prosperity". The concept of Brahman attributed to and 
amalgamated with Vi§nu is a mighty one. The Brahman of the 
IJg Veda originally denoted prayer, the power of the hymn and 
then the power of sacrifice. The concept of Vi$iju as a pervasive 
spirit came to be identified with the concept of Brahman. Vi§iiu's 
identification with sacrifice first attempted in the Puru$a Sukta 
X.90 became a matter of course. Satapatha Brahmana 1.2.5.1 and 
VII 5.6 identifies Vi§iju with sacrifice. The same text refers to 
Him as Puru$a Narayana who performed the Pafi^aratra sacrifice. 
The Aitreya Brahmana (1.1) declares Vi$nu to be the greatest 
God. Ka(hopanishad recommends Yoga or spiritual communion 
for the attainment of Vi$iju's Parampada, which is the end of 
soul's spiritual journey; the highest goal which is borne out by 


1. Rgveda,1.104.1 

2. ibid,1.2.17 

3. ibid.l.156.5 

4. ibid.l.22.20-21 

5. ibid.l.156.3 

6 . ibid.l.154.4 
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later literary evidence such as the Mahabharata, Vi$nu Purana 
and the Gita. 

"He who grants fearlessness to all beings attains 

the blessed and blissful abode of Vi$nu" 7 

"That is the sacred and the highest station of Vi$iju, which 
is beyond the pradhana i.e. Prak^ti (individual) soul, unmanifest 
in space and time and which the wise sages perceive." 8 

"That is the highest abode of Vi$nu where the mind becomes 
steady and tranquil" 9 

"That is the highest abode which neither the sun, nor the 
moon, nor the fire light up and on attaining which there is no 
return." 10 

Thus the evolution of thought on both religious as well as 
philosophical planes converged and streamlined a course for 
Vi$nu to reach the utmost height of divine glory. We find similar 
references in classical Tamil literature (2nd Century B.C. to 2nd 
Century A.D.). Ettuthogai an anthology of eight works and 
another work the Tolkappiam refers to Vi§nu as Mayon probably 
derived from Maman and Mayam both of which denote valour, 
beauty and dark, i.e. Kr§ija in Sanskrit. The entire mythological 
account of Vi$iiu is found in the aforesaid poems. Vi§nu the 
Cosmic Puru?a with thousands of hands etc. of the Puru§a Sukta 
also finds mention in Paripatal 37. The Vyuha doctrine of Kj-§na 
Samkar$ana, Pradyumna of the Paftcaratra must have been 
prevalent in Tamil Nadu during this period. Purananuru refers 
to Vi§nu redeeming the Sun God from captivity in the realm of 
asuras. Padifruppatu describes the temple of Vi$jju at 
Tiruvananthapuram. 

The references we find in these Tamil classics suggest a pan 
Indian concept of Brahminical Gods spread throughout the length 
and breadth of this land and Vi?nu is considered the highest 
among them. 

EVOLUTION OF THE DEITY, 

ITS GUNAS AND THEIR ORIGIN 

The Vedas represent the earliest extant literature in the 
World. They throw light on many aspects of the life of ancient 


7. Mahabharata,XI.1.25 

8. Vijnu Purana,11.16 

9. Bhagavata Purana, 11.1.19 

10. Bhagavad Gita, S. V.6 




4 Impact of Sri Ramanujacarya on Temple Worship 

Indian people dealing essentially with religious beliefs and 
practices. To invoke a deity in fulfilment of an offering as 
thanksgiving was prevalent even during those days. This was 
done in the sacred fire which was believed to have conveyed to 
the deity concerned. While the Rg Veda contains the prayers, the 
offerings are prescribed in the Yajur Veda. The Sama Veda helps 
in understanding the prayers and the Atharva provides the means 
to protect oneself against evil forces. 

Ancient Indians meditated upon the Gods. From the ecstasy 
they experienced, there arose a musical setting known as mantra 
which consisted of ovations or invocations and deliberations, so 
that the Gods became identical with the mantra. Culturally, the 
standard of the Rg Veda marks a well advanced stage of society. 
From internal evidence we see that the other samhitas are more 
or less enlargements of certain portions of the Rg Veda. 

The Indo Aryans were placed in the midst of nature which 
made an abiding impact on them with the result they revered 
nature. The r?is in their metaphysical enquiries concentrated on 
the creator. By means of three methods, the theological, 
metaphysical and the psychological they unravelled the systems 
of the universe. Through intense devotion they must have 
perceived the quality of the creator or the cosmic being, 
comprehending the whole universe as his body. 

The hymns of "Hiranyagarbha" and "ViSvakarman" talk 
of the origin of creation. The purusa sukta defined the pantheistic 
view of creation. Though the metaphysical thought is not well 
developed in the Rg Veda, as much as in the Upani§ads, it is 
rather difficult to decide the exact nature of Gods in the Vedas. 
They are supposed to be represented as human in form. 

In their search for the true principle the f§is conceived of 
an infinite and absolute power as the primary cause of all creation. 
This was perhaps the best exposition of monism. 

The hymns of Hiranya garbha and ViSvakarman talk of the 
exposition of monism. The doctrine of the identity of the deity 
and its form was already a part of the puranic tradition which 
looked upon it as a combination of power, consciousness and 
bliss. Sri Ramanujacarya holds that the deity is formless only in 
the sense that he has a material from which is divine; its 
beaufeousness is beyond description. The Upani§ads advocate 
the view that Brahman is conceived as joy and bliss and is an 
abstract principle, but one whose infinite bliss is incomparable 
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to the fragmentary blisses of all the other beings of the world. 
The thinkers of the Upani$ads are sure that Brahman has a form 
of aesthetic perfection which attracts the minds of the seers. 

CONCEPTION OF THE DEITY IN THE UPANI§AD 

The definite attribute and the divine form being what is 
essentially inseparable from its unity, God is set to have a form 
of consciousness or one of bliss. The deity is a repository of 
innumerable divine attributes and is even regarded as having a 
form made up of them. Six of these are held to be most prominent 
and hence He is described by the Agamas and afterwards by 
Ramanuja as having a form with six attributes identifiable with 
God. The synonyms for power, real consciousness and bliss are 
used to denote Sa??idanandagunas in common use in devotional 
literature and most comprehensive of all. This made the 
crystalline form signifying power; consciousness, and blissful 
reality. 11 

The earliest of the creation theory is from Bfhadaranyaka, 
which says in the beginning of the world there was Puru$a alone. 
Then it is further explained as the universe in terms of a 
magnified man. In all natural phenomena, space became the first 
principle in the initial attempt towards abstract thought. Verily, 
the original thought was that all things arise out of space and 
disappear into it. Later came the doctrine of the imperishable and 
the fact that Brahman is the Supreme reality. We have seen that 
the creation theory speaks of the first cause as atman who existed 
in the form of the Puru$a and fancied himself in creating the 
world. Atman shaped the Puru$a drew Him from the water. From 
his mouth came fire, air from the nostrils, the sun from the eyes 
and the heaven from the ears. From his heart came the moon. 
In creating man, the deity commissioned the various external 
elements of the world. This was the Rg Vedic idea of cosmic 
Puru§a. What is noticeable as we pass from the earlier Upani$ads 
to the later opes is the fact that Brahman is quite different from 
the universe and therefore unknown. He is seen only by.men of 
supreme and subtle intellect. He is free from evil, ageless, 
death/ess and he is beyond hunger and thirst. Thus from a stage 
of speculation He came to be regarded as possessing many 
transcendental qualities of perfection. 

The early cosmogenics believed that-Brahman, Atman or 
Puru$a alone existed in the beginning, who then created the 
world out of himself and also the universe with all its diversity. 


11. Kf$na Bharadwaj - The philosophy of Ramanuja,chap.6,p.l35 
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The idea, was that the Brahman in relation to the diversity of 
this universe must be conceived as a unity in diversity. Thus He 
became the all pervasive soul of the universe. The predominent 
thought of the Upani$ad regarding the relation of the Brahman 
to the material universe is that the latter in all its diversity is 
real and exists within Him. If He is the soul, the universe is His 
body. He controls the universe from within to undertake all the 
activities of the individual. Consequently, the most important 
thing recurring throughout the Upani§ads is that through 
knowledge alone can one realise the Brahman. 

Besides knowledge, the Upani§ads recommend yogic 
discipline for overcoming consciousness of the self so as to 
become one with the Brahman. Thus we come to the conclusion 
that the predominent thought of the Upani$ad regarding the 
relation of the supreme being to the self is that He exists in the 
embodied individual as its principle of consciousness. 

THE DEITY OF THE BHAGAVAD GlTA 

The Gita speaks of the Brahman as the imperishable, 
referring to Him as Vasudeva Kf$na. Its unique attribute lies in 
the thought that the supreme being is Kr$na and there is none 
equal to this deity. Assuming that the world is real, the Gita 
envisages it to be a part of the supreme being created and 
dissolved by Him. 13 Though in his transcendental aspect. He is 
alone. He is revealed in His religion to the universe as the 
supreme self. All this exists as part of Him.Though pervading in 
all these things. He does not share in their evil nature, but on 
the contrary is characterise^ by grace. Nothing delights him so 
much as mankind's whole-hearted devotion. His Grace extends 
even to the most undeserving people, so that they may go to 
Him promptly and be freed from their sins. He finally takes them 
unto Himself. 

A brief history of Vaijnavism and $ri Vai$navism will not 
be out of place in this context. It is regarded as one of the most 
important religions of India, extolled through the ages as a faith 
of redemption. Its followers worship Vijnu as the supreme God. 
He is represented in the Vedic mantras as one of solar deities 
associated with light and life. He bestows abundant riches upon 
his devotees. The words "Vasudha", "Svastikft" and "Sukhada" 
are applied to Him. Vai$navism is the Bhakti cult, which 


12. Svetasvatara Upanijad. 

13. Bharatan Kumarappa - The Hindu conception of the deity,London, 1934,p.61 
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recognises Vi$nu a/s "Puru§ottama". In the Brahmanas, Vi$nu 
attains a significant place. The Satapatha Brahmana describes Him 
as a personification of sacrifice. The rise of Sri Kr$na, preacher 
of the Gita, assumed a different complexion in the form of the 
Bhagavata religion. Thus the God of Vai$navism became personal 
in nature. Kr$na was deified and identified with Vi§nu Narayana. 
The new religion no doubt came as a reaction against the Vedic 
sacrifices. It insists that God is not a detached spectator of the 
world, but He is a participant in its affairs. Whenever the need 
arises. He incarnates Himself in a tangible form to save the world 
so that it could continue its spiritual evolution. 

Vi$nu as already noted, attained the position of prominence 
in the later Vedic period. The Satapatha Brahmana refers to Him 
as the personification of sacrifice and the Aitreya Brahmana says 
that He is the son of Dharma. The word Parama Vai§iiava was 
in use. Since the 5th century A.D. the supreme god as referred 
in the Gita is Sri Kr§ija preacher of the theistic faith. The Vedic 
cult of Vi$nu Narayana slowly merged with the Bhagavata cult 
which enabled the Brahman to become more personal. In due 
couse of time Kftna was deified and recognised as Vi$nu 
Narayana. Via§navism is mono theistic but allows assumptions 
of different forms of Vi§iju. Thus we see the worship of Kf$na 
was assimilated into the Vai$ijava creed. The bliss of God's 
presence is the ultimate object of all forms of Vai$navism. 

Between the 7th and the 10th centuries, a great religious 
revival occured to eradicate the influence of Buddhist and Jaina 
doctrines. In the 8th century there was a revival of Vai$navism 
which advocated bhakd (devotion)_ and surrender (prapatti). 
The emergence of the Vai$nava Alvars and the triumphant 
disputations against heresy and the organisations promoting 
these tenets made this movement very popular. 

During this age in religion the importance of sacrifice 
declined and more emphasis was placed on faith and inner purity 
rather than mere ritual. The Brahmanas not only contained in 
them the germ of the Vedanta philosophy, but foreshadowed the 
bhakti cult, too. Due credit should be given to the Brahmanas 
which created a transition period from the Vedic age to that of 
the Upani§ads, from ritual to knowledge, from Gods to a Godhead 
and from the many to the one. All the different religions of the 
world have evolved themselves in due course of time. Likewise 
Vai?navism of the South has had a tremendous growth till today. 
The Vedas are the fundamental edifices of our religion from which 
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emanate the sipftis and the purarias. With the spread of scientific 
education the evidences which the Vedas provide, claim that the 
world was created and destroyed - as and when it became 
necessary. For the religious fervour, historical knowledge is not 
necessary. The God immanent is above all this. The Vedic 
sacrifices were replaced by a religion based on gnana. To learn 
the history of Vai$navism, three different classes of people have 
helped. They are the poets, philosophers and religious teachers. 
The word Vai§ is found in the Vedks which assert the fact that 
Vi§nu is the all powerful prevailing God. "The indefinable alone 
is bliss" is echoed by the Upani$ads. Thus man began his probe. 
Western thinkers arrived at the view that there will always be 
metaphysics in this world and man will shape it according to his 
vision, for his vision stretches beyond spatial, and temporal 
limits. Thus we may say that religious experience is as simple 
as a smile. Man created an intimacy with his God in his day to 
day experiences. Religion thus became the means for the 
realisation of the highest value. 

The most important characteristic of Viashnavism is its 
adoption of bhakti for salvation. Direct communion is sought 
between the devotee and his God, either by gnana or karma. 

Vai§navism discards animal sacrifices and emphasizes on 
non-violence. According to Vai$nava theology, God manifests 
Himself in five forms and has six attributes. Bhakti, according to 
its savant, is both philosophical knowledge and religious feeling. 
The credit of admitting the pangamas into its fold goes to 
6rivai§navism alone. To eradicate the influence of Buddhism, a 
new movement revivalist in nature came as a reaction to Vedic 
exclusiveness, Jaina asceticism and Buddhist moralism. This 
period witnessed a change in the colour of the religion. Idol 
worship and chanting of devotional compositions in turn 
increased its influence enormously impelling many Jainas to 
embrace Hinduism. The emergence of Alvars, their deep faith 
and the establishment of mathas made Vaijnavism a widely 
popular religion. 

The twelve Alvars were known to go into raptures while 
chanting their songs. They could see God in everything, and 
believed in the fact that the soul cannot find its root until it 
finds its God. In the course of the movement, the orthodox school 
of bhakti was interpreted in simple local language. Alvars 
contacted God in his aprakfita form and sang His primal beauty 
to communicate to mankind. It is this element which brought the 
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Alvars a growing popularity among the people. This simple 
process was precisely the need of the hour. The necessity for 
inner purity and personal experience disseminated spiritual 
knowledge without distinction of caste, creed or colour. This 
revitalised Hinduism. They preached that the highest end of life 
is bhakti here and now and man's responsibility is to respond to 
the love of God. Hinduism was referred to exist in the domain 
of the philosophy of a few but as the religion of many. Alvars 
invigourated it to perpetuate a philosophy of religion. This 
madness of divine love is Bhakti's pride. The devotee aspires 
only for complete dedication (surrender) to God who accepts even 
those who are steeped in sin, provided he surrenders to Him. 
By entering the heart of the bhakta He wipes out his sins. The 
consequence was that God became the centre of the town and 
the village. With the mangalaSasanam of the Alvars, the existing 
temples grew in strength reviving religion and taking it to the 
masses. 

The Alvars' was the age of intuition leading to a renaissance. 
This was followed by the age of reason, when the emphasis 
shifted to rationalism. Meditation and worship of the supreme 
being was thought to be possible only when He was endowed 
with form. That form is full of significance. The spirit of tolerance 
marked the religion of the age and became a prominent 
characteristic. Views and counterviews were expressed in a 
friendly atmosphere without rancour. The concept of the deity 
had emerged during the Vedic times which the Upani$ads 
reiterated as one Brahman from whcih all proceed and to which 
all return. This idea is continued through the age of reason as 
well. Historically we may say that the Vai§nava faith made great 
strides under the patronage of the Gupta Kings as well as several 
other ruling dynasties. 

The evolution of the temple goes back to the Maurya Empire. 
Megasthanes gives a note of the different temples around 
Mathurl. But in these temples due to different invasions 
ostentatious festivals could not be celebrated. Whereas in the 
south the greatness of Vi$nu has been propagated during the 
sahgarn period and also by the Alvars and subsequently by the 
a^arya parampara which developed into the spectacular vision of 
Vi$i§tadvaita. The admixture of the Vedas, Vedic ideals, the 
eclectic poetry of the Alvars and the tenets of the Agamas have 
resulted in a flawless cult in the south. Thereby, philosophy and 
religion have blended as a fine culture. In the poetry of the 
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Alvars, temple worship and bhakti are inter dependent! It is the 
Vibhava aspect that the Alvars have beeji singing of. The later 
acharyas mixed the bhakti element of the Alvars .with philosophy. 

The Gupta period marks the propositions of the Puraiiic faith 
and patronised construction of temples for Vi$iju and Lak?mi. 
Early Vai$navism was a development of Bhagvatism, the cult of 
Bhagavat Narayana, which became one of the most influential 
religions of the Gupta age. The society was based on varna 
organisation, the community was essentially agrarian. In the early 
centuries of the Christian era Pangaratra and Bhagvata must bave 
emerged as two different sects of Vai$navas. The P angaratra clung 
to ancient rituals and practices , but there are evidences of 
Brahmanical ideological infiltration during the Gupta period, 
when Brahmanism succeeded in adoring Vedic Vi§iju and 
blending Bhagvatism into a neo Vai§navism, the Pancaratra finally 
becoming an esoteric sect of the Vai§nvas. It appears that 
Sankar§ana and Vasudeva were popular in the 4th century B.C. 
Both Megasthenes and Kautilya refer to them. But later Vasudeva 
was completely identified with Narayana, making Him the most 
popular incarnation. It is an interesting fact that popular cults 
were transformed into Vai$ijavism to maintain the caste base of 
the society. In its formative period, the Puranic Vaijnavism must 
have brought together some non conformist elements 
superimposed by the brahmanical social structure and made a 
break from the Vedic fire ritual. Under’the Gupta patronage, 
Vai§ijavism reached the climax of popularity. During this period, 
§ri or Lak$mi must have been adopted and united with Vi§iju. 
There are ample epigraphic evidences to prove this. An 
inscription of 423 A.D. states that Mayurak$aka, a feudatory of 
King Visvavarman, built temples, one for Vi$nu and the other 
for the Divine Mother. The epigraphs of the Gupta period in 
Mandasaur refer to the cult of Vi§iiu, some examples of which 
are Sarngi and Vi$nu Chakrapani. 

The social context of the Bhagavata Purana is the popular 
Bhakti movement of Alvars and Nayanmars. In their historic role 
of leading a Bhakti movement acceptable within the Vedic and 
Brahmanical ideals, they took a reformist path. Tq sum up, 
religious worship is the inexhaustible repository of all 
transcendental powers. In turn the same power excites wonder, 
fear, joy and admiration and religion becomes a theism • a system 
of thought. Now it becomes evident that a personal God can be 
the object of worship and, therefore, theism is distinguished for 
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absoluteness of God. Man elevates himself when his objective 
activities are reverence and admiration. 

Tradition, on the other hand, becomes the collective wisdom 
of mankind. The temple is the sublimated expression of a society's 
desire for togetherness. It is a product of art and is closely 
interwoven with aesthetics. The consecrated idol is the source 
from which love, succour and knowledge flow. By housing the 
idol the temple becomes the instrument which fosters these 
attributes of the Lord. The layman to whom this purpose remains 
unrevealed, seeVs out a specified significance in the temple. He 
looks upon it as an object which represents the constancy of faith 
whether it nestles in the solid immovability of mountains like 
the Himalayas or on the banks of an everflowing dynamic river 
like the Ganga. 

The worship of Sri Kr§na was assimilated into the Vai$i?ava 
creed. The third and the most important characteristic of 
Vai$navism is its adoption of bhakti as the way to attain salvation. 
Hinduism lays great emphasis on non-violence (Ahimsa) as the 
highest virtue. Vai$navism also discarded animal sacrifice. The 
Mahabharata speaking of the glory of Vai?navism refers to the 
performance of A§vamedha sacrifice where no animal was 
slaughtered. To realise God, who is satya, 'ahimsa' as the sole 
way is stressed. 

Another special feature by which Vai§i?avism has 
distinguished itself from the other sects is the distinction it makes 
between God and the individual soul and the worljd of which He 
is the author. In Vai§nava theology, God manifests Himself in 
five forms, the first is 'Para' or Transcendental. The second form 
of manifestation consists of 'Vyuha§'. The third form is the ten 
'avataras'. The fourth is the 'Antaryamin' (The immanent), while 
the fifth is the 'Area' (Idol). God as transcendent is said to possess 
six attributes such as jnana, lordship (aiswarya), sakti, bala, virya 
and splendour (tejas). 

The bliss of the God's presence is the^ultimate object of all 
forms of Vai§iiavism. As to the question whether any effect on 
the part of the devotee is necessary for reaching the goal there 
is no common opinion among the Vai§navas themselves. But they 
are unanimous in admitting that without God's grace (anugraha) 
the goal cannot be reached. God's grace is natural (svabhavika) 
and unconditional (nirhetuka). The soul wins the grace of God 
l>y loving devotion. The realisation of God is selfless, subtle. 
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unbroken and everlasting. Moreover, Vai$navism developed an 
intellectual and psychological aspect. Bhakti is more than 
intellectual love of God and it includes philosophic knowledge 
and religious feeling. Another rematkable credit of Srivaijnavism 
is to have brought the Sudras and the untouchables into its fold. 

Alvars signify a tremendous,push to early Vaijnavism. Their 
collected y/orks is known as the "Sacred Four Thousand". They 
pour outin tense, devoted love for Vi$nu, which paved the way 
for theiater "prapatti". As texts the compositions of the Alvars 
are the best to understand what devotion to Vijnu should .be 
like. Devoid of abstruse arguments, these compositions make a 
direct appeal to people to worship Vi§nu whose forms, 
particularly of the ar$a kind, get special treatment. It was 
Nathamuni who resuscitated the four thousand hymns and 
preached them among the Vaijnavas and made it an obligatory 
duty to recite these hymns in temples. 

The Guruparamparas were written by eminent authors who 
flourished long after the a^aryas, but contained full knowledge 
of them. In fact, they have glorified their achievements. Some 
others have done a regular study of the works of the masters 
which provide a scope to learn what the a?aryas stood for. 
Eminent among them are the later A^arya DeSika and Maiiavala 
Mamuni. Nathamuni the first of the Srivaisnava preceptors, after 
the pilgrimage to the hallowed places of the North came to know 
about the rituals given to the Tamil hymns of the Alvars. The 
Prapannamrita says that at Kumbhakonam the study of these 
hymns was considered damaging to Vedic orthodoxy. There are 
several accounts of the manner in which the texts were saved. 
Madhurakavi, pupil of Nammalvar, transmitted hi§ master's work 
to Nathamuni, though the hymns had no official sanction to be 
sung in the temples still they were popular among the people. 
Nathamuni incorporated these scriptures henceforth known as 
the Dravida Veda, in the temple worship at £rirangam. This 
effected a revolution raising the status of the Prabandhas, the 
soul stirring songs and inspired popular movements as offshoots 

of the Brahmanical religion. 

k 

Nathamuni lived upto the age of 96. He was succeeded by 
Uyyakkondar, who in turn was succeeded by Manakkal Nambi 
- Yamuna's teachers. Yamuna showed early signs of great 
knowledge, excelled himself in a debate against Akkialvan in the 
Qola Court and was rewarded with half the kingdom and the 
title of "Alavandar". He led a luxurious life until Manakkal Nambi 
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handed over to him the great treasure lying at the Srirangam 
shrine which opened his eyes for spiritual pursuits. As the 
grandson and spiritual successor of Nathamuni, Yamuna had the 
privilege of inheriting his immeasurable spiritual wealth, a legacy 
enriched further and passed on to Ramanuja. Yamuna was 
endowed with a matchless'erudition in Vedantic studies. In his 
exposition of Vi§i$tadvaitic thought, he follows the lead given by 
the ancient masters as Bodhayana, Tanka and Dramiqla. Probably, 
Nathamuni's masterpiece "Nyayatattva" greatly influenced him. 
In fact, Sri Vedanta DeSika, a post Ramanuja preceptor, held the 
view that Yamuna's "Atmasiddhi" is a brief version of 
"Nyayatattva". He insists in his works on a high standard of 
thought and discussion. "Siddhi Traya" gives us a clear idea of 
the author's views, on important philosophical problems. Even 
Ramanuja quotes profusely from these splendid manuals in his 
"Sr7bha$ya". In thirty two stanzas he sums up the teaching of 
the Lord's songs in his "Gltartha Saftgraha". The "Stotraratna" 
and the "£atus!oki" are replete with the philosophy of 
Nammalwar stressing on Prapatti or self surrender for attaining 
transcendental felicity. 

"Agamapramanya" is devoted in vindicating the authority 
of the Pancaratra. Yamuna sets out to prove by scriptures and 
logic that the text of the Pancaratra has an authority equivalent 
to the Vedas. We may even say that he was not content to 
continue the temple service as a routine at Srirangam, but was 
apostolic in his fervour to persuade orthodoxy not only of the 
existence but the truth of a complete Vai$nava theology. He gave 
Vedanta a new scope. His intention was to bring within the 
Vedanta tradition a body of religious literature which was denied 
its due. He restored to the Vedanta the religious inspiration, 
which the philosophers of the monistic school did not comply 
with. His "Agamapramanya" is a plea for the emancipation of 
popular religion. A study of the contents of the works of Yamuna 
shows his greatness as the unquestioned leader of Vai§navism. 
He is equally at home in all areas of argument and establishment 
of his views as much as his expression of love for God in his 
impassioned verses. This blend of championship for the cause of 
Vai$navism and elegant versification is an exceptional gift with 
Yamuna. If Nathamuni laid the foundation for Vai§navism, 
Yamuna prepared the basement for Ramanuja to build the edifice 
of Visijtadvaita. 
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In "Stotraratnam", Yamuna describes the beauty of Lord 
Kf§na and confesses to Him the deep affliction of all his sins and 
guilt, frailities and vices and asks for His forgiveness. He narrates 
his own complete surrender and entire dependence on the Lord. 
If the sinner is not saved, the mercy of the Lord becomes 
meaningless. The devotee cannot bear any delay in his 
communion with the Lord. The fundamental note in these hymns 
is total surrender. After reading these hymns, Ramanuja must 
have become so deeply attracted to Yamuna. It is related in the 
"Prapannamrita" that Yamuna was anxious to meet Ramanuja 
but the latter was only able to pay his last homage to the mortal 
remains of Yamuna. The rest of the history is interwoven with 
the life of Ramanuja. 

EVOLUTION OF THE TEMPLE 

Tamil works of the Sangam period proclaim the popularity 
of Vi§nu worship in the Tamil country, the "Tolkappiam" 
mentions Mayon (Vi$nu) as the guardian deity of the forest land. 
Even the "Purananuru" mentions Vi§nu as one of the four 
principal Gods. Silappadikaram makes reference to Venkadam, 
Arangam, Tirumalirunjolai as Vi§nu temples. 

The Vi§flu temple at Kangi was well known in the Sangam 
period. The rest of the Tamil works 'Perumpanamipadai' and 
'Paditruppattu' talk of the reclining Vignu . Many temples in the 
south must have come into prominence in the wake of the bhakti 
movement propagated by Alvars, sometime between the sixth 
and the eighth century A.D.. The idol manifestations or the 
Ar$avatara gave fresh impetus to the growth of Vi$nu worship 
in the tamil country. The holy places were termed as 
"Divyadesas". 

The earlier Poigai Alvar mentions Vi$iiu in four places in 
differ ent postures . Tirumangai Alvar has sung with great ecstacy 
on the Lord of Kan^i. The sources for a study of Vai§nava temples 
may be mainly literary for the period upto A.D. 600. The earliest 
are the Safigam literature . (I to III century A.D.). The "Ettuttogai" 
and the "Pattuppattu" are systematic anthologies. Two major 
sections in the second show the epic and puranic influences, 
while the earlier one is devoid of secular influences and reveals 
a more tribal basis. Works like the 'Silappadikaram' and 
'Manimekalai' throw considerable light on the socio-religious 
history of the time before 600 A.D. One of the works of this 
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period describes Vi§nu as the supreme God which description 
follows closely those found in the Paficaratra texts. The 
NarayanJya section of the Mahabharata proclaims Vi§nu as the 
cosmic Puru$a, the creator par excellence. The Vyuhas and the 
Vibhavas and His immanence are also mentioned there. The 
invocatory verse of the Eftuttogai closely resembles the Vi$nu 
Sahasranama. the "Silappadikaram" deals with the worship of 
Narayana and devotes a chapter to the greatness of avatara 
theory. Artistic remains of this period are unknown and hence 
we have to look only to the literary sources down to the period 
of Pallava and Pandya ascendency in the South in 6th century 
A.D., which reveal the existence of temples. Prior to the use of 
stone, religious monuments were built of brick, mortar and 
timber. (1) Vi^itracjitta claims that he had dedicated a temple for 
the Trinity 14 . The sudden outburst in the 7th century A.D. of 
building activity resulted in edifices of monolithic and structural 
types, e.g., rock cut reliefs depicting puranic themes. Even 
Sanskrit works of secular nature, e.g., Dandin's 'Avanti Sundari 
Katha' throws light on the religious background of those times 
providing some basis for different concepts. During the period 
600 to 1000 .A.D, major concepts were evolved by way of 
sculptural representation of the chief deities of the Hindu 
pantheon. The evolution of the Vai$nava pantheon is the result 
of the merging of three currents of theistic development (1) Vi§iju 

(2) Narayana mentioned in the Aranyakas and Brahmanas and 

(3) Vasudeva Kr$na. 

THE VAISNAVA TEMPLE 

The temple in Tamil Nadu is an institution of prehistoric 
activity and has had a continuity of existence all along. It has 
played a prominent part both in history and religion, and also 
the social and cultural spheres of the people, it chief characteristic 
is based on the two aspects of monothism and icon worship. It 
has been referred to even in the 'Tolkappiam'. 

The Tirumurugarruppadai a long sangam poem, praises Lord 
Muruga and gives full details of His worship. According to Suvira 
Jaiswal, the Vai§nava religion revolves around the worship of the 
supreme God Narayana, Vijiju and His numerous manifestations. 
The Mahabharata and the Brahmanda Purana identify Brahman 

14. Mandagapattu inscription, from C.Sivaramamurti- Mahendravarman of 
Kanchi,India,vol-IlI. 
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with Narayana. The Gfhya - Sutra describes Narayana bali as a 
ritual with the rite of human sacrifice only being an offering to 
Narayana, for those who die an unnatural death. The idea of a 
universal form (Virat Rupa) popularised by the Gita must have 
been originally associated with Narayana. The Gita attribu tes the 
qualities of Naray ana to Vasildeva Krgn a. The Narayaniya 
sections of the Wahabharata describe the devotee of Narayana 
Vasudeva as Sattvatas, Bhagavatas, Pan caratras and Ekanties. The 
Pancaratra samhitas enjoin the worship of the Vyuha and of the 
incarnation. The Vi§nu Purana and Bhagavata Purana which are 
Bhagavata scriptures eulogise the Vyuha and sanction of all forms 
of worship. It is again J&iswal's view that the Pancaratra had 
prominent tantric leanings and was popular with the lowest 
classes, whereas Bhagavatism gained support of the ruling classes 
and championed the varna system. The Kr§na Vasudeva cult 
emerged from the Gita period, where He is the preacher. The 
dedicatioh of Garudadhvaja in honour of Kj-?na Vasudeva is 
recorded in the Besnagar 15 inscriptions of 2nd century B.C. which 
indicate His identity with Vi$nu. They speak of Vasudeva as God 
of Gods (Deva Deva). The Vijnu Purana says that He is the 
incarnate aspect of the Vedic God Vi?nu and in the Bhagavata 
Purana (6th century A.D.). He is recognised as Vi$iiu incarnate 
in all potency. This Vasudeva cult had emerged in the Maratha 
country in 1st century B.C. and must have spread down south 
upto the Tamil country. 16 Tire Bhagavata Purana prophecies that 
in the Kali age there will be a large number of devotees hailing 
from the Dravida country where flows the Tamraparani and 
Kaveri. This accounts for the Alvars who sang in ecstasy about 
the glory of Narayana. 

The new form of Vi$nu worship that evolves through V 
process of syncretism with popular cult was founded on the 
doctrine of bhakti so distinguished from the Vedic phase, though 
the sentiments of bhakti are referred to in the Rgvedic hymns. 
The religious attitude of bhakti is traced^ to the worship of Nagas 
and Gandharvas belonging to the pre-Aryan substratum. In the 
Gita, bhakti is pure affection for the highest being. 

Although the Lord has the whole world within. He is 
inconceivable. He also has an adorable form with which the 
devotee experiences a close intimacy. In this experience the 


15. Suvira Jaiswal - Origin and development of Vaisnavism,pp.36,46,73. 

16. R.G.Bhandarkar - Vaijnavism and Saivism in minor religious systems,p.48. 
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devotee is fully conscious of the God's transcendence and majesty 
and craves for His indulgences. 

The tendency towards erotic mystcism in the Bhagavata 
concept of bhakti must be identified with the period of Harivamsa 
and Vi§nu Purana. This bhakti, with the intense love of a God, 
who fulfils the desire of the devotees, thrived in the age of Alvars, 
when Vai?flavism reached the masses and became popular. The 
theory of incarnation, a fundamental Vai$nava doctrine, evolved 
with the identification of Bhagavat Narayaija with Vasudeva 
Kr?na, who was looked upon as the human incarnation of the 
former. This concept has reference in the Rgveda as Vi$nu 
assuming another form in the battle. The Gita clearly states that 
t he Godhead incarnates with a definite purpose . The term 
nvatara implies the intrinsic superiority of Narayana Vi§nu. In 
short, this doctrine, though brahmanical, became the 
reconciliatory attitude of Vai§navism, which create’d a kind of 
cultural unity. 18 

Similarly as diverse elements went to form a coherent order, 
the rituals of the day also related to the ceremony of idol worship. 
Image worship is of pre-Aryan origin. But the mode of worhsip 
in the cult of Vasudeva Kr§na appears to have been idolatary. It 
is a historical fact that Sattvatas are described as living on image 
worship and were ranked low, because they degraded religious 
devotion (bhakti). 

The Puranas state that there are two modes of worship Vedic 
and Tantric. The first mode requires the recitation of Vedic 
mantras. It is also considered that these Vedic mantras are a 
super imposition upon an extraneous ritual. The Vi§nu 
Dharmottara Purana says 1 9 that the Gods were visible in their 
pti ysical forms in the Satya, Treta andDvapara Yugas. But with 
the advent of Kaliyuga, they could be seen only in the images. 
This made the idolatarous rites getting harmonised with Vedic 
tradition and practices. 

The Pancaratra cult had retained many elements of Narayana 
worship. Its works are reproductions of similar ancient manuals 
with additions and alterations. The 'Vi§iju§ruti' 20 gives the 
^irliest descriptions of the puja, which consists of invocation. 


17. Rgveda 7,100 - 6. 

18. Bhagavat - Purana - Vol.4.5.8 

l‘J. S.Jaiswal - ibid p.147. 

»’l). S.Jaiswal - ibid p.157. 
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offering, bathing, decoration with garments, ornaments and lamp, 
along with the recitation of Vedic mantras and even betel leaves. 
The Tantric form was open to all creeds, sex and age. 'Jayakhya 
Samhita', though recognising the superiority of the Brahman 
allows the other Varnas to initiate members of their'own and of 
lower castes. Thus we find that the Paficaratra initiation is tantric 
and it developed in a society where women enjoyed a high status. 
Even in the Ramayana, Kausalya worshipped Janardana by 
performing the yogic exercise Pranayama. Sources indicate that 
Vai§nava icons were worshipped on a communal, family and 
individual basis. Music and dance formed an important aspect of 
temple worship and offering of dance and songs were also made. 
'Jayakhya Samhita' tells us about installation of the image in a 
temple, the Paficaratra texts repeatedly mention that the 
Pan^aratri should be a performer of 'Pancakala' five acts of 
worship performed during a day divided into five part s. These 
five are as follows - Abhigamana (approaching the temple with 
oneness of mind on the deity), Upadanam (getting material for 
worship), Ijya (the performance of worship), Svadhyaya 
(medidation, study and discovery) and finally the performance 
of Yoga. The samhitas also recommend branding of Vi$nu's 
weapons, the Qakra and the Safikha on the arms of the initiate. 

There is ample literary evidence for the existence of temples 
and images in different media. The Pallava remains of the 
subsequent centuries (7th and 9th) century A.D. can be cited as 
illustrating the stage of the iconographic development reaching 
its zenith 21 . The periods from A.D. 600 to 1000 is partly rich in 
sources for the Vai§nava iconography. In the Tamil country, the 
major concepts were evolved during the period. Subsequent 
development has been going on since then. Nathamuni, the first 
among the Sri Vai§nava preceptors, introduced the theory of 
Tattvatraya, the three main principles namely matter, sentient 
and Isvara. Yamuna propagated the principles of Paficaratra 
Agama all over the Tamil country. However later, Ramanuja 
demonstrated the relation between the Brahman, the soul and 
the world at the spiritual level. At the practical level he organised 
idol worship both in theory and practice. He does not denounce 
the material world in preference to God. The huge material world 


21. Champakalakshmi - Vai$nava Iconography in the Tamil country. 


The Evolution of Vi$nu and The Histo’ry of Vai$navism 


19 


thoroughly enjoyable with all its pleasantness stands before us; 
when included with the Brahman it is more enjoyable. 

Otto Von Shrader in his introduction to the Ahirbudhnya 
Samhita gives details of two hundred samhitas in Pancaratra; the 
thoughts of which spread from philosophy, theology, yoga, 
aradhana, puja and devotion to the ar^a, mantra, yantra etc.. 
Ritual contents predominate philosophical and cosmological ones 
which must have formed the cumulative growth of many 
centuries. As these samhitas were compiled, many south Indian 
temples like Srirangam, Yadavagiri were mentioned. 

The time honoured worship of icons _is used by the 
Pan<,aratrikas with their own imagination on Agamic Pujas and 
Silpa Sastra. The latter cannot create a temple, but they help in 
the details of construction, expanding from a sanctum sanctorum 
to sapta prakaras and big gopurams. The expansion of rituals 
attracted the masses. Simple mantras were converted into big 
dhyana glokas. Individual Agama way of worship for salvation 
was converted into mass media to achieve the same results. The 
relationship between Vai§navism of later period with Agama is 
very interesting. Alvars might not have been conversant with the 
Agama system. But they essentially believed in the icon. 

The Avatara theory reflected a variety of religious activities. 
This concept provided an easy means of bringing into the ever 
expanding Hindu pantheon 22 all new extracts of Vi?ou worship. 
This includes even the Alvars deified as divine weapons of the 
Lord. So, for the Yogi as well as the common man the icon is 
more than a symbol, it is a divine embodiment. The five forms 
of Vi§nu were equated into the five bheras (icons) in the temple. 
Thus the Agamas provided corporeal iconographic forms for 
different purposes in the temple rituals. 


22. Champakalakshmi - ibid 
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I t is generally believed that there is an undercurrent of misery 
running beneath the flow of the Vedic seers' optimism. 
Offerings were given to avoid the wrath of the deities. Thus 
probably the performance of the sacred duties formed part of 
man's life. The study of the Vedas was reserved only for members 
of the higher caste^To fulfil the aspirations of the other sections 
of the people the Agamas must have come into existence. They 
are certainly later in origin than the Vedas; as storehouses of 
knowledge of the ultimate reality, they are also a class of religious 
scriptures which deal with rituals and modes of worship in 
temples as well as at homes. 

The Agamas which arose initially as creeds based on 
philosophical tenets of the Vedas got split into three divisions 
namely Sakta, 6aiva and Vaijnava. The latter Agama also 
branched out into Vaikhanasa and Pancaratra. Two aspects are 
noteworthy in these Agamas. One is Vi§nu's eminent position 
and the other the worship of Vi$iiu in the form of idols enshrined 
in temples for the construction of which elaborate architectural 
guidelines are provided. 

The Vaikhanasa Agama gets its name from a sage called 
Vikhanas who preached the worship of Vi§iiu to his pupils. The 
four disciples were Rh^gu, Kasyapa, Atri and Marici who 
composed works known by their names - on what they were 
taught by Vikhanas, wherein details for the selection of materials 
for building temples, idols and daily offering of worship &re given 
in detail. Vikhanas wrote the Dharma, Gj-hya Sutra and 
Sulvasutra and those who follow them were known as 
Vaikhanasas and were the only persons qualified for attending 
to the worship of the deity, and others, who were not born as 
Vaikhanasas, were ineligible to do so. Here Vedic mantras were 
used for every ritualistic act. Alongwith Vi§nu, who is called 
Adimurti, ' Anyuta, Ananta, Satya and Aniruddha are also 
recognised. It is said that these are only created forms of Vi§nu, 
like the shape of the written characters (HpO- The results of idol 
worship are considered equal to agnihotra for those who do not 
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perform it and allround prosperity for those who do. The works 
state the nature of reality in a causal manner. Vedic mantras 
alone are prescribed in these texts, for every ritual; in addition, 
mantras are cited from the mantrapraSna of the Vaikhanasas. 

The Pancaratra Agama dealing with the worship of Gods in 
temples and houses also treats subjects of philosophy, mantra 
(linguistic occultism) and Yantra (theory of mystical diagrams). 
The name Pancaratra is explained in several ways. Various 
meanings are ascribed to it. Pancaratra includes all the four 
Vedas and the Sankhya Yoga. 1 The Iswara Samhita 2 3 holds that 
Narayana taught the Pancaratra to £an<jilya, Anupagayapa, 
Maunjayana, Kausika and Bhapdvaja, therefore it was called so. 
Schrader says that the na*ne Pancaratra is derived from its having 
been heard in cour se of five nig hts by A nanta (serpent), Garu da, 
VisvaksenarSiva and Brahma. The word ratra is taken to mean 
knowledge - in its five told ^character -the transcendent reality 
(Paramatman), redemption (Mukti), enjoyment (Bhakti) 
concentration (Yoga), and sense objects (Samsara). As this Sastra 
treats all of these five subjects, it is called Pancaratra. 

The Brahmanas say that Pancaratra was a sacrifice performed 
by the Purusa or Narayapa over a period of five ratris. These five 
nights of the individual soul are the five qualities of the primary 
elements, the subtle elements, individualism, thought and the 
unmanifest. The Sastra discusses the union and dysfunction of 
these five principles with the self. Therefore it is Pancaratra. 4 

Another interpretation justifies the name on the ground that 
the Lord's forms are five namely, Para, Vyuha, Vibhava, 
Antaryamin and Ar?a which are treated here. The division of the 
day's routine into five namely, Abhigamana, Upadana^ Ijya, 
Svadhyaya and Yoga also gives the name. The texts of this Agama 
end with the word 'Samhita' which suggests their Vedic origin. 
The total number of Pancaratra texts is about 225. They are 
classified as Divya, Munibha$ita and Manu§abha$ita. Sattvata 
Pauskara and Jaya belong to the first category and are known as 
Ratnatraya. Iswara, Paramesvara, Bhardvaja and Padma come 
under the second. The three probably were compared by ordinary 
but authentic persons. They are classified as Mantra Agama, 


1. Mahabharata - Sahtiparva, 339-11-12 

2. Is vara Samhita - Chapter XXI 

3. Otto von Schrader - Introduction to Paftqaratra, pp.22.26 

4. Parama Samhita - 1, 39-40 
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Tantra and TaAtrantama. Those who followed the PaAcaratra 
tradition were called by several names as Bhagavata, Sattvata, 
Ekantin and Paramaikantin. 

The cult of PaAcaratra is well developed in the Narayaiilya 
section of Moksadharma in the Santiparva t >f Mahabharata. This 
is attested by the Besnagar inscriptions and other places where 
some temples were constructed for the worship of Vasudeva 
Sankar?ana and others. 5 

The Agamic mode of worship has to be traced to the 
beginning of the Christian Era if not earlier and its assimilation 
should have been gradual and fully established before 600 
A.D.PaAcaratra must have originated in the north and 
subsequently spread to the south. The composition of the 
Samhitas did not necessarily cease in the north having just begun 
in the south. This cult has been practised in the Marajha country 6 
as early as the 1st century before Christ, according to Otto 
Schrader. 7 

The oldest work quoting the PaAcaratra seems to be the 
Spanda Pradlpika of Utpala Vai$nava, who lived in Kashmir in 
the 10th century, one generation before Yamuna. 

The ideal PaAcaratra samhita is said to consist of four 
quarters - teaching (i) jAana - Knowledge (ii) Yoga - Concentration 
(iii) Kriya - Making (iv) Qapya - Doing. 7fiana is the knowledge 
of the ultimate reality - a development of the Brahmanas, srutis 
and Sankhya philosophy. Yoga is worship, Kriya concerns itself 
with the building of temples and making of images. Caiya stands 
for the method of worship. The two important aspects of the 
agama are (aj sound letters which are its evolutes (b) the maAtras 
which are composed of the letters. The ultimate reality reveals 
itself in so many ways. The divine descents and images in temples 
are brought under the former. Agmas have laid down the 
remarkable principle that everything at all itmes and places is 
spiritual and has no blemish attached to it. The.sages were called 
MaAtra Dri$[as - seers of mantras. 

These maAtras protect one who contemplates or meditates 
upon them. Those sages must have been spiritually supreme; 
they meditated upon their aspects (not necessarily in the physical 


5. Dr. Varadacharya • PaAcaratra and Vaijpavism, p.239 

6. Dr. R.D. Bhandarkar - p.4 

7. Otto von Shrader • Literature of the Pafta<;ratra 
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form) of the deities, which appeared before them, evoking the 
rise of a sound reflex taking the shape of a mantra. These were 
collected together. Hospitality, offerings and prayers constituted 
the' process of worship which formed part of the Yajur Veda. 
Accent on the mode of singing,paved the way for the rise of the 
Sama Veda. Man had to take measures for defence and this 
resulted in Atharva Veda. 

This kind of religion must not have sprung out of the tribal 
culture, which had no concept of a Godhead. Spiritualism thus 
seems to have marked out sanatana dharma as distinct from all 
concepts of religion. As years rolled by, the Vedangas - auxiliaries 
of the Vedas, the Dharma Sastras, epics, Puranas and the systems 
of philosophy came into being. The male members of the three 
upper castes were allowed to have the requisite qualification for 
the study of these subjects and their practice too. It is at this 
attitude of the higher castes that there must have arisen the 
Agamic religion. Though based on the Vedas, its practices were 
non-Vedic. The portals for participation in rituals were thrown 
open to all without distinction of caste or sex. Tantrik mantras 
were evolved from the Vedic mantras by including the formers' 
syllables. Even women and Sudras, who were supposed to be 
ineligible for Vedic studies were initiated into this cult to attend 
the worship. 

The ultimate reality is the Brahman, who is formless. He is 
the supreme deity propitiated in all rites and rituals laid down 
by scriptures. He grants the fruit. All the Upani$ads declare that 
Mok$a is the highest of all goals and Brahman is the only God 
who can grant salvation. Persons who adopt the Brahma Vidya 
must possess some qualification. The rest are given the other 
upaya, which goes by the concept Prapatti - surrender. 

The Brahman has a divine form - Divya Mangala Vigraha 
said to be the support of all twenty four tattvas. (Realities which 
are his own ornaments and weapons. There are five 
manifestations of His. They are as follows (i) Para Transcendent, 
(ii) Vyuha - Emanating (iii) Vibhava - the incarnating (iv) 
Antaryamin, the immanent and (v) Ar^avatara the form of the 
consecrated image. 

Of these the Para Rupa is Narayana. Himself called by 
various names as Parabrahman, Paramatma, Paramapuru$a, 
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Vasudeva etc., seated on the AdiSe§ha with His consorts in the 
celestial world of eternal splendour. 

For the well-being of mankind the timeless reality is splitting 
itself into such forms. In His true transcendental character, God 
is Para of the remaining four, the Vyuha comes next ,_ The ve ry 
word Vvuh a means splitting up . The Lord divides His different 
“aspects from one another for the manifold graceful activities. 
This theory of the Vyuha is quite ancient. The Mahabharata dwells 
at length on the Pangaratra (Satapatha Brahmana 8 9 says that the 
Lord had performed the Pancaratra sacrifice). Patanjali's 
Mahabha$ya speaks of the four fold aspect of the deity 10 . This 
theory apart from historical importance is padded with 
philosophical significance ; also Vyuha may be explained as the 
conditioning of the unconditioning Vasudeva. In Vyuha He 
divides Himself as Vasudeva, Samkar§ana, Pradyumna and 
Aniruddha. In Himself He is known as Para where his 
transcendence is described in terms of nirguna. But this aspect 
does not mean He has no attributes and is devoid of evil qualities, 
being the final synthesis of all contradictions. Moreover He 
possesses the six qualities like (Jnana) - knowledge Lordship or 
unimpeded activity independent of all others (AiSvarya) ability 
or potency to become the material cause of the world (§akti) 
strength, absence of fatigue (Bala), virlity, changelessness (VIrya) 
splendour, might, and the power to defeat others (tejas). All 
these six qualities have their own functions to perform. Bala or 
strength suggests the unceasing dynamism of the divine activity. 
AiSvarya is symbolic of His force. He is the free agent seeking 
no external help in the creation of the world. Though being the 
material cause of the world, there is not the slightest diminution 
in God's nature. This is VIrya. It is His capacity to create the 
world from out of Himself without undergoing any change in 
Himself. As a result of the divine will which is His creative 
energy, the Lord is conceived as projecting Himself into three 
manifestations or Vyuhas. They are Samkar$ana, Pradyumna and 
Aniruddha. God's functions are exhibited on the metaphysical, 
psychological and temporal places. The Vyuhas are understood 
in the context of the first two. Each of these manifestions 
possesses two qualities for doing its specific work. Pradyumna 


8. "For I am the enjoyer and also the Lord of all sacrifices- The divine serpent" 

9. Satapatha Brahmapa - XIII, 6.1, XII 13.4 

10. Vidyarthi - Theism in Pafl^aratra, p.169 
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represents majesty (AiSwarya and visibility). From the function 
of spontaneous agency (AiSvarya) and the unaffectedness in spite 
of change (VIrya) is generated the form of Pradyumna who gives 
instructions in gastras. The Divine mission of preservation 
necessitates the possession in addition to the remaining four 
qualities those of power (§akti) and splendour (tejas). Aniruddha 
is a manifestation in the divine work of preservation. In fact he 
awards the result of undertakings when knowledge and strength 
come to the forefront and when the cosmic destruction takes 
place. Samkar§ana represents this aspect of God. The Vyuha's 
psychological aspect is as follows. They take the day-to-day 
charge of the cosmos, but also of the inner world of man. 11 In 
their psychological aspect these three rules, respectively, our 
mind (Manas), ego (Ahankar) and the finite self (jiva). They are 
the personalities in the Divine, each accomplishing its own duty 
relating to the world. Each one of them is the resultant of the 
conglomerations of a pair of attributes. 12 Though the two 
attributes predominate in each Vyuha, yet all of them possess 
the six qualities of the Lord. Samkar$ana superintends all 
individual souls and seperates them from Prakpti. Pradyumna 
superintends the minds of all human beings and gives 
instructions for religious performances and is also responsible 
for the creation of human beings. As Aniruddha he protects the 
world and leads man to the attainment of wisdom. In short, 
they are in reality one and the same pure avataras of Vi$nu. 13 

The ultimate duty is ever associated with Sakti a sentient 
female principle. In Vai§navism God is conceived as reason, love 
and will. The Sakti aspect of the supreme lays emphasis on the 
world being the product of His will. Sakti is designated in the 
Pan^aratra as Sri Padma, Svatantra, Anandi and so on. She 
signifies the dynamic aspect of God. She is one of his inseperable 
attributes and accounts for His supremacy in the creation of the 
World, though God does not need any external help for his 
functioning. There is nothing external which He manipulates for 
His creative activity. Sakti, like knowledge is doubly conceived. 
(Bhakti, Sakti and Kriya Sakti). Bhakti - Sakti indicates the will 
of the deity at the time of creation. Kriya Sakti indicates the 
creation's purpose lies in the making of souls. The entire world 


11. Sri Bha$ya - 1.3.1 

12. Dasgupta • Philosophy of Ahirbudhnya Sarhhita, p.37. 

13. Dasgupta - ViSvakjerta Sarhhita, Vara Varamuni's commentary on Lokacarya's 
Tattvatrayam. 
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is nothing but the play of the Divine energy into which it is 
dissolved during the time of world's dissolution. 

Vibhava, the next form is the divine descent. Under pure 
creation are included the Vibhavas, which are called avataras. 
All the descents spring from Aniruddha, though some texts 
declare different descents from different Vyuha forms. The 
admission of a body of God in the form of different avataras is 
made up of six attributes. He is free from the products made 
up of matter with three gunas sattva, rajas and tamas which 
have no effect on Him. Though having taken the human form. 
He is free from any of the blemishes associated with the 
attributes of prakrti. This is of ten kinds with the names Matsya, 
Kurma, Varaha, Narasimha, Vamana, ParaSurama, Rama, 
Balarama, Kr§na and Kalki. 

These are taken to punish the evil doer and protect the good 
to establish dharma. Vibhava is the manifestation of the 
Paramatman who descends as man, fish and tortoise living along 
with the humans, enjoying and suffering the same way. He 
comes of His free will for the world's redemption. Common men 
were not in the know of things and thus did not give the due 
honour - "Avajananti muclhaha. But the sages were lost in 
admiration and devotion towards the avataras. This is the 
concrete manifestation of Kfipa (grace) to all species of humanity 
when evil seemed to triumph, over good, creating a crisis in 
human life. All these manifestations are also treated to be 
endowed with Sadgunya. They are made of §uddhasatva, a 
quality bereft of rajas and tamas; rather a distinctive element 
called pure sattva and never in union with rajas and tamas. 
Vi?nu takes the Sakala form for the purposes of creation, 
protection and destruction of all beings. §ri or Lak?mi, who is 
eternal and whose form is not manifested, belongs to Him. Her 
form is made up of primordial matter -■ Mulaprakrti. She is the 
cause of the Lord's actions, as well as symbolises wealth and 
prosperity. Tiru is a common occurrence in all Sangam works. 
She resides in Mai (Vi§nu's) chest. The concept of 6ri has its 
origin even in the Vedic lore. Next form of descent is the ar$a. 
It is the Vai§nava belief in the manifestation of God in idols. A 
close study of ancient texts makes us believe that symbols were 
utilised for spiritual purposes. One such example is the mystic 
symbol 'OM', the cardinal emblem of the Lord. It represents the 
supreme deity in specific forms, it becomes a method of 
idolisation of the ultimate principle. In the Puru§a Sukta of the 
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Rg Veda, the Divine figure is conceived as being possessed of 
thousand arms, heads, feet etc.. 14 The image of Sita in her 
absence during the ASvamedh^t sacrifice in the Ramanyana is 
another example. Even Panini mentions about idols of the Hindu 
gods and Goddesses. The Divine is all - pervasive and fulfills 
the desire of the devotee. The Lord confers His grace through 
the descent into the idol. The image is worshipped as the symbol 
of the Divine. The transcendent must be in communion within 
and this demand is met by positioning them in the image. 

Vi$nu is omnipotent and so can descend into the images 
made of metal or stone. In His Vibhavas, He gets down with a 
portion of His 6akti. He occupies the images which are 
consecrated and installed on the request of the suffering 
humanity. He.comes down in human form and when He has 
accomplished his job. He retires to His own abode. The case of 
Ar^a is slightly different. The devotee yearns for His vision and 
His presence before Him. For this sole purpose the Lord descends 
into the images and stays there for ever. This is technically called 
Area; the body of god in this form is also non-material (aprakrta). 
This figure is looked upon as non-material in its making, hence 
the idol becomes the seat of the auspicious form (Divyamangala 
Vigraha) and His body is_the resting place of the material 
products. In the Pancaratra Agama, Lak$mi holds a leading place 
nlongwith Vi$nu, she also descends with Him according to 
Pancaratra texts, which indicates that She is Sakti, ever present 
along with Vi$nu in His Vyuha, Vibhava, Ar$a and Antaryamin 
forms though assuming different names. Her forms also are not 
made of material products. 

The next form is the Antaryamin. The Lord is said to be the 
Inner Ruler 15 (Antaryamin) of selves and is present in the heart 
of each of them. This concept is based on the Upani?ads, which 
declare that Brahman is within every object and every self and 
controls them from within. But He is unsullied by the impurities 
of the physical frames within which the self rests from birth to 
death. By the growing conviction of God's inner rulership it is 
in turn consolidated and stabilised in the belief that this divinity 
is expressed adequately in the Divine incarnations. In short, the 
Pancaratra religion has immense religious significance in the 


l I Puruja Sukta - X.90 
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matter of bringing about a marriage between God's transcendence 
and immanence. 

Since the speculative character of the Upani$adic literature 
was confined mainly to the domain of the intellectual, the rest 
of the people must have felt the need for a personal God 
possessing all the attributes, worshipping and meditating on 
whom could result in the final emancipation of the soul. The 
element of Bhakti in the form of^deep affection and devotion for 
a deity and towards its worship through Agamic literature must 
have come into existence with its distinct doctrines of theology 
and philosophy. These Agama texts contained materials to show 
how the concept of image came to be evolved while the Vedic 
rites enjoined upon the person the performance of Yagas in the 
sacred fire, the Kalpasutra directs the people to undertake japa 
of the mafitras during the sacrifice. The practical problem one 
had to face in the yaga and japa is that in the former the deities' 
presence is invoked Avahana before the oblation. The deity is 
sent away (Visarjana) after the act is over. Besides, the deity's 
features are not noticed in the mafitra except in the form of sacred 
souls. It is natural for the persons assembled to desire a form, a 
permanent one before them. A concrete form therefore was given 
in the form of a yafitra, a piece of metal with lines drawn to 
resemble a flower. The letters which constitute the mafitra are 
inscribed in the lines at spots specified by the fules laid down 
for that purpose. Thus the yafitra becomes the deity when life is 
infused into it (Pranaprati§ta) by competent priests after 
performing hdma in the sacred fire. In the case of even those 
who had made distinct advance in the spiritual path by adopting 
the yafitra, need arises for an evolved figure of concrete 
information, which would please the mind and senses of the 
aspirants. 

The Vai$ijava Agamas admit the Brahman as possessing all 
the attributes. The forms of worship prescribed by these Agamas 
are prevalent in most of the south Indian temples. 

The Agamas 16 emphasise two aspects : one is that the sound 
and the letters which are its evolutes, mafitras which are 
composed of the letters and impressions are all the constituents 
of reality; the second is Sakti, absolutely necessary for creation. 
Matter, universe and the individuals all form part of this. Through 


16. Dr. V. Varadacharya • The Agamas in South Indian Vaijnavism 
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these two aspects the Agamas proclaim that everything at all 
places and times is spiritual and there is no blemish attached to 
the Brahman. So the human body is also treated as pure to make 
itself eligible for offering worship. 

The aspirant who is to offer worship to the deity should get 
intiated_by one who is already doing service to God according 
to the Agama of which he is the follower. Mafiqlalas (pictorial 
representations) are made on the ground and metals where the 
descent of supreme consciousness is to be had. The syllables 
which are letters become the abodes of deities, when they are 
written in the yantras, they take the form of a diagram carved 
on crystal, metal or stone. These syllables become the mafitras 
(different for different deities). These are no longer treated as 
material but as the body of the deity. The deity comes to live 
there and is worshipped. The letters of the particular-mafttra are 
allotted to certain parts of the body. Thus the worshipper himslf 
becomes the abode of the deity. This is known as nyasa. Then 
he transfers his power to the yafttra. This yafttra finally must 
have evolved as the deity. Before the act of worship (bhutaiuddhi) 
- (purification of elements) is done. Mind is taken to the vital 
airs and the self is merged into the supreme self. During worship, 
various mantra-gestures are made to the deity. 

The earlier texts such as the Sattvata, PauSkara, Jayakhya, 
Ahirbudhnya and Lak$mi Tafttra deal with the routine life divided 
into five parts as abhigamana, upadana, ijya, svadhyaya and 
yoga. Abhigamana is offering worship in the early morning, 
upadana is collection of materials needed for worship. Ijya is 
another word for Yoga or sacrifice. This is at par with the Vedic 
ritual. Svadhyaya is study and teaching of one's Veda. Yoga is 
getting united with the Lord. Special initiations and training are 
required to qualify for this worship. 

The first step to initiation is Pan^asamskara comprising of 
five acts, (i) Tapa which consisits in receiving from the A$arya 
the marks on the shoulders by heated conch and discus, (ii) 
Punqlra, two vertical lines drawn with the sacred white mud and 
also a streak of red colour in the middle, (iii) Nama, the name 
given to the disciple, to become the servant of God. (iv) Mafttra, 
the three mafttras, namely, the A$tak$ara, dvaya and 
saramaSIoka. (v) ijya, act of offering daily worship of God. 

The ar^a form is required to be created out of specific 
materials. The image of god as Varaha paved the way for the 
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earth to be raised to the level of the Goddess Bhudevi. She was 
placed to the left of Vijiju. Nila, another aspect of 6akti also 
became a part of the Vi§nu pantheon. The Agama texts throw 
light on the following points, (i) the entire planning of the temple, 
(ii) the qualities of the Acaryas knowing the merits and demerits 
of Silpa Sastra, to decide the quality of the site (Bhuparik$a) and 
nature of the soil. Then came the nagara and gfha nirmaiia. The 
size of the temple and the image is determined, whether it is to 
be made of stone or wood is also decided. 

This image is the jlva of the temple. Its measurements are 
determined proportionate to the size of the sanctum sanctorum 
as well as the gopuram - tower. The A^arya should employ certain 
units calculated on -some abstract principle. The terms used are 
tala and angula. Talamana is the major measure which can be 
divided by angula and angula by yasa. If Angula is one inch, it 
is the 12th of the tala. An image of three feet height will be 
divided into ten units known as daSatala. Then the 10th part is 
divided into twelve units each being called angula. This 
knowledge helps the sculptor with precision to fashion an image 
and its parts symmetrically. 

The talamana is further divided into three groups - 
da£atlla,navatala and a§tatala. The first one is used for major 
Gods like Vi§iiu and Siva. Navatala is for Devi bimbas and 
a$tatala for bhakta bimbas. The Agamas give precise instructions 
on minute details. 

The ground or site where the temple is to be erected is 
selected by the colour of the mud and availability of water - and 
the Vastupuru§a is to be initiated. The structure of the temple 
may vary according to the wherewithal of the yajaman. It should 
be such as to display the six path theory through its various 
portions. The comers or ramparts must have on them the image 
of a lion or Garuda. They should be ornate as well as symmetrical. 

<The number of enclosures must be five 17 

The temple constructed is taken to represent the body of 
man. The sanctum sanctorum represents the head. The Sukanasi 18 
which is next to it is the neck, the ardhamanqlapa represents the 
chest and shoulders, and the prakaras, the thighs and knees and 
the tower the feet. The significance lies in God's dwelling in the 
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devotee. The parts of the vimana refer to the limbs of God who 
is enshrined in the sanctum (garbhagxaha), ardhamandapa, maha 
snana, alankara and sabha manqlapas represent the Muladhara, 
Svadhi$tana and other ^akras in the body. The seven prakaras, 
the seven constituents (dhatu), fluid, blood, flesh, marrow, 
bone, sinew and virile fluid; or matter, intellect, ego, subtle 
elements, organs of sense etc.. The five prakaras represent anna, 
prana, manas, vijnana and ananda. The three prakaras represent 
the self, matter and body. The dhvajasthamba is the pillar of 
dharma. It represents the Brahmanadi with Ida and Pingala on 
both sides. 

The number of idols to be installed is generally five, each 
yielding different results. They are named as dhruva, utsava, 
bali, tlrtha and Sayana with snapana sometimes making the 
sixth 19 . They are known by other names as mula karma, nitya, 
mahottsava, snapana and taruijalaya. Idols are to be of three 
kinds according to their postures. Standing, reclining or sitting 
in the first, second and third storeys respectively as in the temples 
at Tirukkottiyur, Madurai, Uttiramerur and Paramesvara 
Vinnagaram at Kancipuram 20 . 

For the installation a hall known as yagyaSala is built. The 
sacred fires called ahavanlya, anvanrarya, garhapatya, avasthya 
and sabhya, kavyada, vaidyuta and batjlaba are lit according to 
the respective deities. Mantras are prescribed for doing particular 
homas to individual deities. The idols are kept immersed in water 
or milk which process is known as adnivasa. In the meanwhile, 
God's presence is invoked in jars filled with consecrated water. 
The idols are then taken out and carried behind the archakas 
who go in advance with the jars to the inner shrine where the 
dhruva or the mulabera is already installed. The idols are kept 
in the places assigned to them. Water is sprinkled on all of them. 
Nyasa is done on the other idols and the process is repeated. 
The other idols get consecrated with the power of the 
dhruvabera. 21 

The dhruvabera is black in colour, the other beras are of 
stone or wood. There are rules which enjoin the measurements 
of the pedestal and figure of each bera in proportion to the 
mulabera. As we have sen before, the dhruvabera may have three 


19. Sriprasna Sarfihita - XIV.2 

20. Kruja AdhLkara - V.1483 
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postures, standing ( sthanaka ), sitting (asana) and lying (gayana). 
Utsavabera must be of standing posture normally and rarely in 
the sitting posture. As a general principle the idols have gankha 
and sakra on the two hands, the left hand in katihasta pose and 
the right hand in the varadamudra offering boons ,(example) 
Srinivasa in Tirumala. 22 In some other places the right hand has 
the abhaya mudra granting security and in some others the dub 23 
adorning the right hand. 

After installation worship is done to the deities everyday at 
regular intervals. The morning worship includes safidhya and 
homa 24 after wearing urdhvapunqlra. The priest must approach 
the dwarapalas for permission to worship the Lord with 
aupacarika, samspargika and abhyavaharika materials he has 
procured. One must undertake bhuta guddhi. Through this 
process, the gross body will be burnt up by the vital airs. He 
then feels himself to have been flooded by the water issuing forth 
from the big toe of God then he creates a new body for himself 
out of pure sattva by uttering the pancopani$an mafitra. 25 

With the pure body he must meditate upon Kurma the earth, 
the milky ocean which represents the powers that support the 
universe. He builds a boundary around himself with the kava^a 
mantra and then has anganyasa and karapyasa. The mantras he 
utters enable him to feel one with God. Then he does the worship 
with antaryaga, manasikayaga and hpdyaga, the object of 
meditation being Lak$mi Narayana adorned with conch, discus 
and club. The Puru?a Sukta, sadak$ara, ajtaksara and 
dvadagak$ara should be recited during worship. Homa is to be 
performed in the fires triangular in form. The procedure is the 
same as in external worship. 26 

The external form of worship is to be undertaken after 
arranging the vessels and other requisites. Vaidika and tantrika 
mantras, mandalas according to the Agama are required to be 
made use of. The six stages of the worship are mantrasana, 
snanasana, alankarasana, bhojyasana, mantrasana and 
paryankasana. In the second stage accompanied by dance and 
music and recitation of mantras, the Lord is given the holy bath. 


22. ParameSvara Vinnagaram 

23. Tiruvallikeiii - Utsava has a goad and not a gada, Pena Tinimoli - p.11.3.1 
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ITien sandal paste, flowers and garlands are offered, the Vedas 
and upani$adic passages are recited glorifying Narayana and the 
astak§ari and even the sacred (4000) Dravida Veda is recited. 27 
Next during bhojyasana, food is offered with astra and 
H urabhim udras. After an offering of songs, some extracts from 
the sacred 4000 are sung. Then a prayer is offered for the glory 
of the holy Sriranga to prosper and grow. The last is the 
paryankasana, when a bed is offered for the Lord to take rest. 
Ihese constitute the daily procedure for worship. 

Special worship is enjoined by the Agamas on full moon, 
new moon, sravana etc.. Even special festivals are conducted 
known as the utsava, which give delight to the deity. We shall 
elaborate on the festivals in a subsequent chapter. 

THE PANQ'ARATRA TEXTS 

The NarayanTya section of the Mahabharata throws light on 
the traditions of the Pancaratra Agama. The Vyuha and the daily 
routine are explained there. The number of these texts as given 
in the Vi$nutafitra are 104, 108 in the Padma and ViSvamitra 
samhitas, 106 in the Puru$ottama Samhita, 100 in Bharadvaja, 
100 in Kapinjala, 91 in Markafideya and 25 in HayaSTr§a- Samhita 28 
etc.. The introduction to Lakjmi Tantra enumerates two hundred 
and twenty five works 29 . The Pancaratra literature mentions two 
hundred and eighty nine works of which forty five have their 
names ending in tantra, three in Sagara one in vignana, one in 
purana, one in tilaka, one each in siddhanta, one in udradana 
and the remaining two hundred thirty six in samhita. The others 
are supposedly lost. 

These texts are classified under three heads, Divya, 
Munibha§ita and Manu$a. The Sattvata, Pauskara and Jayakhya 
are treated as divya, since they contain the expositions of 
Narayapa himself. Those written by Brahma and eminent sages 
are T?vara, ParameSvara and Bharadvaja are of the second group. 
Ihe third group written by mortals comes under the last head. 
Generally, Agama texts contain four divisions of Jnana, Yoga, 
Kriya and Qarya. The Paujkara, Jayakhya and Sattvata are known 
as the best (Ratnatraya).. On them are based the ParameSvara, 
l’adma and Tsvara Samhitas. The ISvara Samhita consists of four 


77 . Isvara Sarhhita - XI.36.37 

2H. Lakjmi Tantra - Introduction p.p. 10-13 

1 ‘). Otto von Schrader - op. cit. p. 6-12 
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chapters, out of which sixteen are devoted to ritualistic worship, 
besides description of images, initiation, meditation, mantras and 
expiation. The chapter on worship is interspersed with 
philosophical doctrines which form the basis of Srivaiava 
philosophy and religion. 

The Padma consists of thirty one chapters and deals with 
various kinds of rituals, chanting of marttras, offerings and 
religious festivals 30 . The Paramesvara has about nine thousand 
stanzas in twenty six chapters. It has two sections a) jnanakanda 
and b) Kriyakanda. Here, we find the development of the 
Pancaratra system, through several stages in the same way as in 
the Narayanlya section of MahabHarata 31 . 

The Ahirbhudhnya Samhita contains sixty chapters of 3500 
stanzas. It is in the form of an exposition of the doctrines of one 
of the eleven Rudras Ahirbudnnya to Narada. The main purpose 
of the samhita is to expound the glory of SudarSana. It starts 
with a prayer to Vi$nu in Sudarsana's form and another to the 
§akti of Vi§nu. A very detailed account of twenty one kinds of 
Upadevas, sixty topics of the Samkhya system and ten topics of 
the Pancaratra system, cosmological accounts, including creation 
and dissolution, the character of the supreme Brahman, 
occultism, theory and practice, yoga and a brief account of the 
installation of images are laid out. Nyasa or self-surrender also 
gets treated here. Since Utpala (850 A.D.) cites a passage in his 
spandapradlpika, which resembles the one in the Ahirbhudnya 
samhita. 32 Its date is probably fixed for 850 A.D. in the Kashmir 
region and use of birch bark for the drawing of a yarttra is 
another proof. 

The Pancaratra is based partly on Vedic and partly on the 
tahtric system and therefore it believes in the esoteric nature of 
the mantras and establishes the fact that the world has come into 
being from the SudarSana aspect. 33 This Samhita reiterates the 
view that dharma is the cause of knowledge; self-offering is 
indirect dharma, whereas the way in which the yogin directly 
realises God is called direct dharma such as is taught in the 
Pancaratra literature called the Sattvata 6asana. By the Samkhya 
path one can get only an indirect knowledge of God, but through 


30. Dasgupta - Paftqaratra Literature, p.23 

31. Dr.V. Varadacharya - Agamas and South Indian Vaispavism p.278. 

32. Otto von Schrader - op. cit. p.18 

33. Dasgupta - op. cit., p.62 
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yoga one can have the direct intuition of God. Emancipation is 
achieved through efforts like dharma, artha and kama. 

The Ahirbhudnya samhita and Lak$mi Tahtra refer to the 
Sattvata and the Jayakhya. The texts mentioned above are the 
important ones, which the exponents of Vai§navism have chosen 
to cite in support of various topics. 

THE VALIDITY OF THE PANCARATRA AGAMA 

The Vaikhanasa and Pancaratra Agama prohibit the adoption 
of the practices present in each other. On this ground it was 
contended that Vaikhanasa to be held valid leading to the 
declaration of the Pancaratra Agama lacking authority. 

There was objection to it from the periods when the 
Brahmasutras were compiled. The earliest to do it was Sankara 
(A.D. 788 to 820) who took strong objections to admitting 
Pancaratra's validity. The main adversaries against this system 
being the mlmamsakas of the Bhaskara and Prabhakara schools, 
the Advaitin and the Naiyayikas with the aid of reason and 
scriptures were showing strong objections. Though Pancaratra 
was expounded by Narayana, according to them it could not be 
admitted valid like the Vedas.. Moreover, it preaches practices 
which are pronounced anti-vedic. Kurmapurana refers to 
Pancaratra as a system which is outside the Vedic culture. 
Moreover, the sacramental practices are governed by their own 
doctrines. 

Secondly, for Pafl^asanskara, the initiation necessary for 
worship, the Pancaratra prescribes both the dvijas and the 
non-dvijas (Sudras and Women). On these grounds the Pancaratra 
appears to violate the Vedic tradition. In addition to this, the 
Pancaratra declares that the self-Samkar$ana is born of Vasudeva, 
the mind called Pradyumna from Samkar§ana and the ego called 
Aniruddha from Pradyumna. Samkar§ana, the self, cannot be 
admitted because breath, mind and all other sense organs are 
stated to spring from the Brahman. If according to the 
interpretation of the Pancaratra system, the rise of the self and 
mind by taking Samkar§ana and Pradyumna is taken as Vasudeva 
Himself, the impossibility of the origination is not contradicted. 

Sandilya learnt the Veda, Ithihasas and Puranas, and having 
had no satisfaction prayed to God and got the Paficaratra 
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doctrines. If the fact that the Paficaratra like other texts as the 
Manusmriti prove their common origin in the Vedas then those 
who follow the Paficaratra rites are as good as Brahmins; though 
they have the external marks appearing as brahmins, society does 
not approve of it. The word Sattvata indicates a lower caste. Even 
a Sattvata of the paft^ama caste worshipping in temples is called 
a Bhagavata. They have neither Vedic duties nor relationship with 
Brahmins. If the literature was founded on the Vedas, the reason 
for their recommending special rituals is meaningless. This is 
why probably Badarayana also refutes the philosophical theory 
of the Paficaratra in the Brahma Sutra. 

Yamuna, who occupies the central place amongst the south 
Indian Vai$nava acaryas, wrote the "Agama Pramanya", which 
is devoted to viudicting the authority of the Paficaratra Tafitras. 
These works have always been considered canonical. But some 
sects challenged their authority. Hence Yamuna felt the need for 
this defence of Paficaratra. He with the aid of reason and scripture 
met this many pronged attack and established that the tafitras 
are authoritative. 

In the Mahabharata we find several references to the 
Paficaratra system, which must be the same as the cosmological 
one and the later Paficaratra Samhitas must have meaht the same. 
This system enjoys considerable currency, because it combines 
particular cosmological and psychological views with a devotional 
religion concentrating on the person of Kf§na or Narayana. 

Paficaratra from the beginning allied itself more with popular 
devotional religion. But there arises an argument that Paficaratra 
is self-descrepant as it contradicts the Vedic teachings, so it is 
liable for rejection. In a particular adhikarpa, Yamuna established 
the validity of the Paficaratra. If either of the Vyuhas are chosen 
of the will of Brahman, to protect the world, it may be argued 
that Paficaratra does not admit God's popularity, since it is an 
uncompromising monotheism. All the Vyuha forms are really the 
highest Brahman. They are not jivas, manas or ahaihkara. They 
are so called since they control these factors within. 

These Agamas actually deny origination to the soul and 
assert its eternity- But it could be said that though the Vedas and 
Agamas contain an identical teaching, the latter are easier of 
comprehension. 

Though a temple priest at 6rirafigam, Yamuna is apostolic 
in his fervour to persuade orthodoxy to accept not only the 
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existence, but also the truth of a complete Vai§nava theology. A 
master dialectician, he exposed the fallacies in his rivals' 
arguments with a wealth of incontrovertible evidence. He restored 
to Vedanta thought the religious inspiration that was threatened 
by the arguments of monistic schools, he saw to it that religion 
contained in the temple worship was guided by Pahcaratra 
tradition. Thus His Agama Pramanya is the first step for the 
emancipation of the popular religion. 

Later, due to historical circumstances, when they had to 
save religion and God (the icons) from the onslaught of Muslim 
invasion, Sri Vedanta DeSika, a later preceptor, $tood by the 
works that sustained religion and philosophy. He also felt 
the,need for the Vedic background, his renowned work the 
Pahcaratra Rak$a again vindicates the validity of the Agamas. 
The first section speaks of the authority, classification of the 
Agama texts and the temples governed by them. The second 
section deals with the daily routine. The third interprets the 
Nitya, a work of Ramanuja. With immesurable quotations from 
the Pahcaratra literature he conveys in unshakable terms the 
authority of the Pahcaratra. 

Among the writers of Vi§i§|advaita, Yamuna, Ramanuja 
and De£ika have made noteworthy contribution to the cause of 
the Pahcaratra. Yamuna in his Agama Pramanya, discusses 
Utpatya Sambhavat on the question of treating the adherents of 
the Pahcaratra as brahmins following the Vedic tradition. Yamuna 
took the first half of this section as prima facie and the latter half 
maintaining Pancaratra's validity and Ramanuja followed this 
alone. 

The cumulative aspect^ of these Agamic and puranic 
development is found in the Alvars' works and also in the Stotra 
Ratna of Yamuna. Dr. V. Varadacharya says that its impact is 
clearly felt in Ramanuja's Gadyatraya. The Prabandhas speak of 
all the five forms of God close to one another. Ramanuja naturally 
treated the Area form as identical with reality, since the icon is 
consecrated through agamic principles and installed to become 
non-material and sacred. Ramanuja h’as profusely drawn from 
the Vi§nu Puraiia and was naturally influenced by the Agamas 
through the Jitante Stotra. 

Prapatti or the theory of self-surrendqr has been adopted by 
Lak$mi Tantra, Ahirbudhnya Samhita, Gita, Uparvi$ads and the 
Alvars' hymns. Yet the Agamic sources must have influenced 
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Ramanuja. Philosophy and religion are wedded in Vedanta, and 
the Vai§nava Agamas strengthen this wedding. Ramanuja's 
concepts of Prapatti and daily worship are treated elaborately in 
his Gadyatraya and Nitya. 

(1) The Aupagarika, SamparSika, Abhyavakarika. 

(2) Bhuta Suddhi. 

(3) Worship both, inward and outward. 

(4) Six Asanas. 

(5) Prostration. 

(6) Use of Agama mantras. 

All these hail only from the Paftjaratra texts. 

Thus it is clear that Ramanuja adopted the Agama precepts 
for the religious aspects of his system. It is again Dr. V. 
Varadacharya's view that since Ramanuja was primarily 
concerned with the establishment of his system against Sankara's 
theology, he probably did not present the Pangaratra doctrines 
on the philosophical side. 

In the innumerable variety $ie Hindu culture unfolds or- 
manifests itself, there is a golden thread of unity, which places 
each system in its own compartment. The study of the Pangaratra 
Agama is one amongst the many in the garland and is an integral 
part of the tremendous whole, which shows the infinitude of the 
Supreme Brahman. 

ANTIQUITY OF THE BHAGAVATA RELIGION 

Regarding the antiquity of the Pangaratra doctrine there is 
evidence to show that it is indeed very ancient and is associated 
with the Puru$a Sukta of the Rg Veda which is, as it were, the 
foundation stone of all future Vai$nava philosophy. Pancaratra is 
generally regarded as the Bhagavata religion of the Bhakti school 
and it has been proved that this school of thought goes back to 
a period much anterior to Buddhism and Jainism. 

The word Vasudeva occurs for the first time in the Taittriya 
Aranyaka,, in -the Vi§nu Gayatri in the tenth Prapathaka. 
Vasudeva Kf?na is referred to in the Qand6gyopani§ad, the 
antiquity of which is beyond question. There is mention of a fsi 
named Ghora AngTrasa and his disciple Vasudeva Kr^na, the latter 
probably the scion of the royal family of Mathura and the warrior 
teacher of the Mahabharata. The virtues of penance, literality and 
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righteousness, which Kf$na learned from Ghora Aftgirasa in the 
Gandogy6pani§ad reappear in the Gita XVI. 1. 

The Angirasa family must have been associated with the 
Bhojas as early as the ijg Veda. 111.53.7. The Bhojas were a 
section of the Sattvatas, the tribe to which Kf$t}a belonged. To 
protect his kinsman, Kf§na, with the help of Samkar§ana 
overthrew Kamsa. Now we can see the soundness of the view 
that Vasudeva Kf$na, a disciple of Gh5ra Angirasa is identical 
with the Sattvata Kf§tia. The legends dealing with the origin of 
the Bhagavata religion founded by Kr§na of the epic are somehow 
or the other connected with the solar deity. 

A passage in the Santi Parva of the Mahabhirata says that 
the Sattvata religion is said to have been declared in ancient 
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times . 

Lord Kr$na says that he taught the immortal yoga to 
Vivasvan, who conveyed to it Manu and who in turn imparted 
it to his son Ik§vaku. 

Paiiini (5th cent. B.C.) refers to Vasudevaka as a person 
whose object of devotion is Vasudeva (IV.3.98) . The Indica, 4th 
century B.C. refers to Kp$na as Herekles worshipped as a demi 
God in Kleisobora, Kr$napura or Mathura. The Taittriya Vasudeva 
is identified with Vi§nu. Here we find the contact of Bhagavatism 
with Vai§navism, though it took some time for the complete 
identification. 

The GoSundi Stone inscription gives a record of the creation 
of a puja stone (Sila Prakara) at Narayaija Va(a by Gajayana 
Sarvatrata, the son of Parasan for Samkar$ana and Vasudeva who 
are termed as sarvesvaras. Even Kautilya's Arthafiastra refers to 
Samkar$ana. In the Mahabharata he is referred to as the elder 
brother of Vasudeva Kp$na. Again in the religious philosophy of 
the Bhagavatas as expounded in the Narayanlya section of Santi 
Parva, Vasudeva is identified with Paramatman, while 
Samkar§ana is identified with the individual soul. In this worship, 
we have the germ of the Vyuha dpctrine of the Bhagvata or 
Pan^arata. 

The next evidence we can take up here is the Besnagar 
Column. Its first part gives us the details of a Garucjadhvaja of 
Vasudeva, erected by Bhagavata Heliodora, a son of Diya, a native 
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of Taxila a Yavana ambassador. The second part mentions the 
three precepts of self-restraint, charity and consciousness which 
lead to heaven. This is enough proof of the fact that this religion 
existed in II century B.C. and had even captured the hearts of 
the alien Greeks. 

Patanjali, a contemporary of Pusyamitra (II cent. B.C.), in 
his commentary on Panini's sutra, mentions Vasudeva as a 
specially revered divine being. 

In another verse, Balarama and Kesava are associated with 
the temple of Dhanapati 36 . Thus by 2nd cent. B.C., Kf§na was 
alreaidy associated with Narayana who was also a God in 
6vetadvlpa as mentioned in various Agamas. r— ; 

The names of Samkar§ana and Vasudeva occur in 
inscriptions at Chinna Ganjam at the time of YajnaSri Satakami, 
which shows the Pan^aratra school is known by other names 
also, Bhagavata, Sattvata and Ekayana. 

The term Ekayana means the only means to reach the goal. 
This is supposed to be one of the ancient lores learnt by Narada 
as is evident from what he tells Sanatkumara in the £and5gya 
Upani§ad. VII 1.2. 

The term Bhagavata also seems to be signifying a follower 
of the Vedic deity called Bhaga, who appears to have been highly 
revered in Vedic times. Later on, Bhaga was associated with sun 
God also. In due course of time it came to denote the divine 
powers of goodness, grace etc. and is attributed to possess all 
the beneficient qualities and powers known as Bhagavata.This 
way, there arose a religion in which the chief object or worship 
was Bhagavata. This religion was termed the Bhagavata religion. 
This faith is considered as the parent of the later Vai§ijavism 
and in due course of time Vi§nu and Bhagavat came to be 
identified and accordingly Vaisnavism came to mean the worship 
of an all pervading God in heaven, who is the possessor of all 
auspicious powers and blessings. 


36. Panini Sulra - II.2.34 
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THE ALVARS 


T he Bhagavata Purina XI.5.38.40 says that great devotees of 
Vi$nu will appear in the south on the banks of the Tamrapami, 
Palar and Kaveri. Accordingly we find that all the twelve Alvars 
were born in the south. They are the most ancient saints of this 
region of whom Poygai, Bhuttat, Pey and Bhaktisara or 
Tirumali£ai Alvar are the earliest. Nammalvar, Perialvar, Goda 
and Tondaradippodi came next. Tiruppanalvar and Parakala were 
die last of them. The traditional date ascribed to the earliest 
Alvars is (420 B.C.) but, modern researchers bring their date 
down to a period not earlier than the 7th or the 8th centuiy A.D. 
The Guruparamparas give incidents from the lives of the Alvars. 
As the very term Alvars indicates the religion of the Alvars lays 
stress on an intensely passionate love for Vi$pu and meditation 
upon Him . Their devotion was not only in His incamational 
manifestation but also in His expression, in His image - (the Ar$a 
form) and reach es the highest point of sublimity . These hymns 
known as the 4000 seek to establish the supremacy of Vi$nu or 
Narayana. This overflowing love is centered on Vi§nu to the 
exclusion of all other Gods. In consequence was their conviction 
that there is no other God greater than Narayana and their 
meaningful life insisted on single-minded devotion to Him. 

Nammalvar, Ancjal and Perialvar were all models of bridal 
mysticism. Sometimes their hymns express parental affection, 
sometimes the love of a friend, a companion, a servant, thoughts 
of a female lover for her beloved etc. Soaked in divine 
consciousness Nammalvar perceives Kj?na everywhere] The 
emphasis in Nammalvar's thought is on God's accessibility as a 
saviour of mankind 1 . It is His Hla that the Alvar delights in. 

GOD AS A CREATOR AND PRESERVER 

For Nammalvar Narayana is the prime or essence and His 
unified action is creation, preservation and destruction. He 
reiterates the view that worship in the Ar^a form is not different 
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from the devotion one who is Lord of the world -process. He is 
the primordial reality from which everything evolves. 2 When the 
Sanskrit language was at its zenith both for religious and secular 
purposes, the hymnal literature burst forth in the vernacular in 
the Tamil country. These have a mystical element in them and 
reflect the intense longing of the mystics for communion with 
God. The Alvars have sought for an intuitive union with the 
Cosmic ground. 

Bridal mysticism denotes the mystic's passion of God 
Madalurdal. In the sense that they were posing themselves as 
the lady love of the Lord. They felt that^ they were the brides of 
God, not belonging to either sex. The Alvar gives expression of 
his love as bride in some decads. The mother of the bride tells 
her visitors and friends that none but the Lord can afford relief. 
The saki shows her interest in her welfare and tells us of her 
condition. These songs have themes both of separation and union. 
At such a stage, the lover thinks of sending a message through 
the bees, birds, cloud etc. The Tolkappiam mentions an exampl e 
of the passion of love, the madalurd al. Maqlal literally means as 
palmyra stalk, but it signifies the unreturned love, and the 
desperate state of the lover when he takes to suicide as the final 
course. This is represented by the lover's telling the world of his 
decision by renouncing all and climbing onto a palmyra stalk. Its 
aim is to achieve the beloved or to die, usually only man is 
qualified to undergo this. In reality love is always love unto 
death. 

It is at once an appeal to God to come down from Vaikunfa 
to accept this flower of love, and is a final act to throw away 
pride. In short, it is a spiritual means to attain the ultimate goa l 
and is also a part of prapatti. The two madals of Tirumangai are 
dramatisation of the absolute faith and surrender to the Lord. 
The mystic experience undergoes all the points of separation, but 
a state is reached when the grace of the Lord flows on the 
devotee, and reaches the climax of union. 

The same Alvar has employed a literary device in one of 
his cryptic works called the Tiruvelukurrirukkai . This poem 
consTriicted in asiriyappa, raga Desiya - and tala Adi - is a single 
stanza of 46 lines the quartrains running into the fifth line which 
has been set into a pattern of a ratha. 
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Here Stanza 1 is an encoded pyramid composed of increasing 
squares in the progression (ll 2 , 111 2 , llll 2 , lllll 2 etc. yielding 
palindromes successively for 6 or 7 or 8 tiers as found in the 
Sapigapani temple walls at Kumbhakonam the diagram of which 
is shown in the appendix. 

Arga: - The avataras are past events. Though they show that 
God can assure fulfilment of the needs of His devotees, yet they 
remain as past events. 

But in the Aiqa or the icon His effective presence is 
immediate. A large portion of this masterly principal Narayana, 
resident at different places all of which have now become Divya 
DeSas, places of religious pilgrimage . It may lead to the strange 
"question; how God, the all powerful could be made to reside in 
a man-made image. But for the Alvar, God is so great that he 
can place Him within the framework of the human mind. He 
juxtaposes the transcendent with His immanence. 3 

Prior to the period of Alvars (700 - 800 A.D.) there were 
temples of Vi§nu at Tirumaliruncholai, Kucjal (Madurai), 
§rirangam, Tiruvekkha, Yathotkari (Kaftgi) and Tirumalai. There 
is reference in the early Tamil classics about these as well. These 
' and many other temples in Tamil Nadu and Andhra attained 
, great importance and glory as they became sanctified by the 
j hymns of the Alvars. Most of these temples must have been in 
Ij existence long before the period of the Alvars, though not as the 
] huge structures they are found now. 

The compositions of the Alvars were looked upon as the 
"Tamil Veda" or at any rate as the "Tamil Upani^ads". Ihis 
resulted later in the evolution of the concept of Ubhaya Vedanta, 
which included the vedanta based on the Upani$ads and the 
hymns of the Alvars. 

As we have seen before, the Alvars were twelve in number, 
among whom Goda or Andal, the woman singer, is included. 
Madhurakavi was a disciple of Nammalvar. The compositions of 
the Alvars run in to 4000 Tamil verses. Of these the maximum 
number of more than 1000 were composed by Nammalvar and 
also a thousand by Tirumankai Alvar. It is possible to classify 
the verses roughly under seven hea ds. Hymns in honour of (i) 
individual shrines (ii) shrines honoured collectively (iii) avataras 
particularly of Rama and Kr$na (iv) Kr$na's exploits (v) bridal 
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mystics (vi) grouping of Para, Vyuha, Vibhava, Arga and 
Antaryamin in twos or more in number (vii) philosophy. The 
number of individual shrines sung about by Tirumankai Alwar 
is 47 ^ Several other shrines are eulogised in his other works like 
Tirumadals and Peria Tirumozhi. The Rama and Kf§na 
incarnations received special treatment at the hands of 
Kula&ekhara and Perialvar, respectively. Tirumalai, Tiruvekka and 
Tirukkovalur are sung together by Peyalvar in the first 
Tiruvandadi as having the Lord in standing, sitting and reclining 
postures. Here both the Arga and the vibhava forms are sung. 
Peyalvar sings in praise of the Antaryamin, VenkateSa, Narayana 
in the milky ocean and Srirangam in 28 verses. Bridal mysticism 
gets a rich treatment in the poems of Nammalvar and Tirumankai 
Alwar. Tiruvaimozhi 6 and 7, illustrate some of the aspects of 
the love of JIva for the Lord, Siriya and Periya Tirumaqlal of 
Tirumankai illustrate the longings of the bride and her 
irrepressible love for the Lord. 

A major part of the first decad in the Tiruvaimoli is devoted 
to a depiction df the Lord as filled with radiancy, defying any 
description, incomparable to any object known to us and beyond 
human intellect. The Lord is ever full - Paripurna, that is he 
remains full how much ever he gives away, he does not diminish 
by the act. 4 . He is so liberal to give us whatever we ask of Him. 
T. Moli 3.9.5, "The spotless Lord shall make me a servant of His 
devotees - Amalanddipiran (Tirumalisai). 

Those who repeat the Lord's name all the time have the right to 
sell me to another (Perialvar 5 ). 

This shows the perfect condition in which a devotee shall 
seek to place himself; Any devotee is a servant and slave of 
another devotee. Tongtaraqlippodi says that he is such a wayward 
person that the Lord of §rirangam does not choose to treat him 
as His man. 6 

Madhurakavi Alvar, a vaidika and cultured scholar, became 
the pupil of Nammalvar. To him, Nammalvar was the only Lord 
and deity. In his composition (Kanninun Ciruttanbu), he mentions 
Maran (Nammalvar) as having rendered the veda into Tamil. This 
must have full weight and validity as he being a vaidika scholar 
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steeped in Vedic culture and ritualistic practices should make this 
glorious reference to his preceptor. 

Perialvar is an eloquent illustrator of mystic consciousness. 
He loves his deity as a mother would love her child. This Alwar 
was a matchless controversialist since he defeated all the scholars 
of his times. From what we have seen, it is dear that the Alvars 
brought to the forefront the importance of the feeling of love as 
the most effective means of winning the deity. 

In their work, these Alvars present their philosophical views 
about the nature of the deity and man's relation to Him. There 
is a passionate yearning after God which is often delineated on 
the analogy of sexual lo^e, but represent s divine love in terms 
of h uman love expressed in a very chaste form . Thus these poets 
simultaneously sing the divine glory and majesty of God and also 
give eloquent expression to their philosophical convictions. 
Tirumalisai and Perialvar were co mpletely at home in thei r 
knowledge of the philosophical schools ^ Their emotional 
outpourings also give expression to philosophical concepts about 
the nature and destiny of man while on the attributes of the 
Brahman, their emphasis is on the transcendental aspects — which 
mark Him off from the individual soul. 

JNammalvar, who is recognised as the most philosophical of 
the Alvars, maintains paradoxically that God has form and is 
formless also. He is beyond the beyond. 7 In Vai$nava literature, 
God is loo ke d upo n as the very perfection of all the six divine 
qiialiti esT 8 

These saints believe in the personal God named Narayana. 
The most important feature of the personal God conceived in 
terms of intimate human relationships is love. The God of the 
Alvars is the God of love. 

According to Nammalvar, redemption is the concern of 
Visnu, who is the saviour. The soul is related to the Lord as an 
attribute, the self is inseparable from Him. One thing is 
ascertained here that religion is the foundation of morality. 9 
Religion must translate itself into morality, but it cannot be 
equated with morality. 10 


7. Tirumoli 1.1.8 

8. Tirumoli 3.4.10 

9. Vidyarthi - Early Indian Thought, page 20. 

10. ibid 
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Moreover, these hymns teach the sublime spiritual tru th 
contained in the three rahasyas, or mystical treatises called (i) 
the Tirumantra (ii) Dvaya and (iii) Qarama &loka. These are 
distributed among the 4000 verses in the following manner. The 
first cluster known as the Mudalayiram is comprised of (i) 
Tirupallandu (Perialvar) (ii) Perialvar Tirumoli (iii) Tiruppavai (iv) 
Nachiar Tirumoli of Andal (v) Perumal Tirumoli of KulaSekhara 

(vi) Tiruchanda Virritam - TirumaliSaippiran (vii) Tirumalai (viii) 
Tiruppallielugi of Ton<Jara<Jippo<Ji (ix) Amalanadipiran of 
Tiruppanalvar (x) Kanninut Qiruttambu teaches the meaning of 
Tirumantra of which 1 and 9 teach its first number; the Holy 
Pranava AUM and 10 its second number Namah. 

The 2nd cluster comprising the (i) Peria Tirumoli (ii) 
Tirukkuru and (iii) Nedunthandagam of Tiru Mankai Alvar teach 
its third number Narayana. The 4th cluster comprising the 
Tiruvaimoli teaches the Holy Dvaya Mantra. 

The 3rd cluster called the Iyarpa comprising the (i) Four 
Tiruvandadis (ii) Tiruviruttam (iii) TiruvaSiriyam (iv) Peria 
Tiruvandadi of Nammalvar (v) Tiruvezhukurrirukkai (vi) Siriya 

(vii) Peria Tirumadal, the holy Qarama 6loka. 


Author 

Works 

Poigai 

Mudal Tiruvandadi 

Bhutatt 

Second Tiruvandadi 

Pey 

Third Tiruvandadi 

TirumaliSai 

Nanmugan Tiruvandadi, Tiru^anda 
Virittam 

Perialvar 

Tirupallandu and Peria Alvar Tirumoli 

Andal 

Tiruppavai - Na^iar Tirumoli 

KulaSekhara 

Perumal Tirumoli 

Ton^araglippocji 

Tirumalai - Tirupallielus^hi 

Nammalvar 

Tiruvaimoli, Tiruvasiriyam, 
Timvimttam, Peria Tiruvandadi 

Madhurakavi 

Kanninut Qiruttambu 

Tiruppanalvar 

Amalanadipiran 

Tirumangai 

Peria Tirumoli, Tirukkurunthaftdagam, 
Tiru Nedunthandagam, 
Tiruvezhukutriru-kkai, Siriya 
Tirumadal, Peria Tirumadal. 



The Alvaras 


47 


One has to note with regret that the historical accounts of 
these fairly well-known treatises on India's religion, have not 
thrown much light on the Alvars and their immense contribution 
to the growth of religious concepts, except for literary evidences 
like the (1) Divya Suri Qaritam by Garucjavahana Pandita, 
contemporary and disciple of Ramanuja (which fact is 
(controversial). (2) Prapannamrita (3) Guru Parampara Prabhava 
(4) Prabandhasara by Vedantaa;arya (5) UpadeSa Ratnamala - 
Manavala Maqiuni (6) Palanadai Vilakkam - (7) DeSika 
Prabandham by Vedanta DeSika. 

To have a peep into the eternal wisdom of the Alvars - we 
may see some of the verses speaking in mystic smybolism, Piogai 
says : 

"With love the lamp - longing the oil 
The frenzied heart the wick - the soul melted 
The light of wisdom, light I to Ndrdyana, 

In chaste Tamizh. I know so well." 

2nd Tiruvandadi. 11 
"What makes me king is not the crown 
which men set on my head : 

But King, when king of kings doth make 
His Lotus Feet my crown" 

Perumal Tirumoli X.7. - 12 
"Whom dare we fear now ! 
so panoplied are we 
with this all holy name 
Even Death from our door 
Oh - ousted, headlong flies" 

Tirumalai Verse I. - 13 
"Mark I if to man I am e'er noise abroad 
That moment would my life foresooth depart" 

-Nssiyar Tirumoli - 1.5. 

1. Oh withered 1, withering agonised in my mind and in bottomless 
depths of misery ping. 

2. For today was I joined, with wenches blithe, as if joys of a bid 
were the sole end and aim. 


11. Alkondavilli Govindacharya - Lives of the three Saints, The holy lives of the 
Alvars or Dravicja Saints, Anantacharya Indological Research Institute, Bombay 
- 1982, page 83. 

12. A Govindacharya - Life of Kula&ekhara Alvar, Ibid, page 133 

13. Tirumoli (Sriram Bharati) 8.4.2.3 
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3. "Roved I thus; roving found I saving Grace which illumined 
me, and woke I to my estate". 

4. And searched and searching I did discover the Holy Name of 

Nardyana -Peria tirumoli 1.1.1 

5. "Though He is everywhere. He cannot be seen even by the body. 

"He is the first cause, the Almighty who swallowed 
all He burnt the three cities granted wisdom to the God 
He is Brahman, the Creator & Shiva, the destroyer too. 

Your spouses Sri and Bhu command and all the 
celestial serve 

The blessed three worlds you domain the forms 
you ivill or yours 

Oh! Gem Lord with lotus eyes and coral lips that hurt me 
Oh! My soul Ambrosia, Lord who churned the ocean, 
bless me with your vision. 14 

Eternal angels Lord, who yet lost design to veil thy form 
In all creations varied state, for saving souls 
Vouchsafe in all thy Grace to stay and hear thy servant's 
cry 

That will be saved the dire return to former wretchedness 
When ioe mistook the body for our souls and sinned 
all sins 

Which clung to us and fixed us ever more to mortal frame" 

-Tiruviruttam I verse. 

Serve heart His bright ills chasing feet and live 
That Lord of bliss surpassing glories all 
That Lord who darkness chasing wise love grants - 
That Lord who rules supreme over deathless souls 

Tiruvaimoli 1.1.1. 15 

Now it is most appropriate to sum up these sweet songs of 
Nammalvar with the eulogy by his disciple Madhurakavi, who 
preached to mankind, not the Prathama Parva, (the greatness of 
God) but the greatness of God's Saints - Qarama Parva) concluding . 
the eleven verses he dedicated to his guru, Madhurakavi says - 

"Mark high heavens do those attain who reverent faith. 


14. Tirumoli (Sriram Bharati) 8.11 

15. A Govindacharya - Life of Saint Nammalvar, op.cit., 1982, page 222. 
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place in my lay. For Him I love who is Nagari's Lord 16 " 

The verses exhibit rapturous passions, weaving themselves 
in the very eternity of the individual soul, which visualises God 
everywhere. 

The mysticism of the Alvars can be remembered as a 
landmark in the evolution of £rivai$nava philosophy and religion, 
while in the Vedic age priestly practices and rituals played a 
major part. 

Men of the three higher castes enjoyed the right to perform 
sacrifices. The age of the Upanijads makes a protest against this 
religious aristocracy. The Alvars present the same view point as 
that of the Upani$adic seers. They opened the road of faith and 
worship without distinction of caste and sex, for we find in the 
galaxy of these saints Nammalvar was a vellala belonging to the 
fourth varna, who was chosen by Madhura Kavi, a brahmin, as 
his guru. Tirumankai belonged to a family of robbers. Goda was 
a woman and Tiruppanalvar, a pariah of the fifth Varna. Their 
images are deified in south Indian temples and are worshipped. 
This shows the democratic and evolving character of 
£rivai§navism. This probably paved the way for the entry of 
sudras into this sect later, which we will see in the coming 
chapters. 

This liberalisation of the religious code probably opened for 
alj the castes, the path to Prapatti or self-surre nder. There is great 
similarity between the Vedic seers and the Alvars, for both were 
engrossed in divine rapture and realised truth in its totality. Thus 
we find that Ramanuja studied their works under able pre ceptors 
and later cau sed co mmentaries ToTjewritten on these hymns. In 
fact, Ramanuja is termed as the foster mother to the sacred 4000, 
whereas Nammalvar is looked upon as the mother. 17 • 

We can discern in the works of the Alvars their definite 
philosophical views about the nature of God, the world, and 
man's relation to Him. Their yearnings are amorous longings 
which emphasize the beauty and charm of God. From their 
intoxicated experience, they present the theory of God as one 
possessed of perfection and make Him their personal God and 
tell us that man's highest good consists in worshipping Narayapa 
alone. “ 


16. A Govindacharya - Life of Saint Nammalvar, op.cit., 1982, page 226. 

17. S.N. Das Gupta - History of Indian Philosophy, Vol. Ill, page 80. 
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These sacred hymns bring to the forefront of human religious 
consciousness, the value and significance that religion holds. Sri 
Ramanuja wove the idea and thoughts of the Alvars into the 
fabric or Srivai$navism. This explains how the religion which 
Ramanuja fashioned got systematised on a philosophic basis and 
was named as Ubhaya vedanta. The prabandha is placed at par 
with the Vedas and chanted alongwith the presentation of the 
Vedic hymns. 

In short these songs, in a cluster, move like a grand river 
of glory, majestically in whirls and rapids and present an infinite 
panorama of beautiful pictures of Hari and Sri, the inseparable 
Divine Couple. 

THE PLACE OF SRl IN THE HINDU PANTHEON 

According to Suvira Jaiswal, Sri and Lak§ml are the two 
Goddesses merged into one in the early upani$adic period. The 
Sri Sukta, is a supplement attached to the Rg Veda which 
eulogizes Sri, and is assumed to have been composed at the time 
of the Yajur Veda and the Brahmanas. In the Aranya Kanda of 
Ramayana 18 Ravana asks Sita whether she was Hri or Sri. The 
Mahabharata and NatyaSastra 19 also refer to Sri and Lak$hmT. 
Jaiswal further says that the Goddess of the sign of luck during 
the Vedic period became the Goddess of wealth in due course 
of time. Sri Sukta, which is described in the Vi$nu Dharmottara 
Purana as Pu§[i Vardana lends to an increase in prosperity. The 
Sukta says that she is of moist nature (Ardra). Nitya Pu?tam - 
(ever nourished). Other terms are Padma Varna (of the colour of 
the lotus) Padma Malini - (wearing a garland of lotus). She 
destroys Alakjml - (bad luck) and poverty. She is a guardian 
deity of good luck. Iconography presents her as standing in the 
midst of a cluster of trees. A few early descriptions represent her 
in the Gajalak$mi form. These early reliefs are from Bharhut, 
Sanchi and Bodhgaya. The Sri Sukta talks of her exulting at the 
sound of elephants. (Hastinada Prambdini). The concept of 
Lak$ml as fertility Goddess is traced to the epics and the Puranas. 
According to Vi§nu Dharmotthara Purana 20 , her insignia is lotus. 
Once she was accepted as the Goddess of wealth all sections of 
people got attracted to her. On some of the Gupta coins Sri is 


18. Ramayaria 111.16.17. 

19. Natya £astra 111.8.68. 

20. Jaiswal The Origin and Development of Vai$oavism, Page 96. 
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depicted as holding a ribbon, a symbol of royalty - even Patafijali 
refers to her in his work. 

However, the best known account is given in the Adi Parva 
of the Mahabharata. 21 The Vi§nu Purana says that Sri appeared 
from the ocean to join Vi?nu of her own accord. In the Gita 22 , 
she is spoken of as a manifestation of Vi§nu among women 
along with KIrti, Medha and K$ama. The Lak§iml tantra (4000 
stanzas in 57 chapters) in the form of a discourse was given by 
Sri to Indra. To the sages of the Malaya Hills, Narada gave a 
version of this tantra. The end of every chapter refers to the texts 
as Pancaratra Sara. Herein we find that the female principle Sakti 
is said to be responsible for all that takes place as creation, 
maintenance and destruction, keeping Vi$nu in the background. 
But only at the will of Vi$nu is she active. As a philosophical 
principle, shte occupies a status equal to that of Vi§nu making 
herself an integral part of Him. 

The supreme Narayana is unity in duality. He is ever with 
Sri and is therefore called Srinivasa. In His highest form he is 
associated with His Sri, Bhumi and Nila. Otto Schrader points 
out that these are identified in the Vihagardra Samhita in the Slta 
Upani§ad. He also refers to STta as Mahalak$m! existing in three 
forms, I<,ha„. Kriya and Sakti 23 . The Ramayana refers to Her as 
the wife of Vi$nu. AmarakoSa mentions the words, Sripati and 
Haripriya. In the Vi§nu Sahasranama Vi§nu is Sriman, Srinivasa, 
Srifia, Sridhara, etc., which words were enjoined to be muttered 
daily. This goes to prove the importance of Sri in the Vi$nu cult. 
The evidence of the epics and the Puranas suggests that Sri was 
adopted in the Vai$nava pantheon during the period of the 
younger parts of the composition. Of the Mahabharata and the 
early Vai§nava Puranas in the 2nd centry A.D. 24 The Gupta 
inscriptions are the first epigraphical records which mention the 
union of Sri with Vi?nu. The Vi$nu Purana speaks of Her as 
existing among all beings. 25 She represents all that is female and 
Vi?nu as all that is male; both are ever existent and complimentary 
to each other. The Ahirbudhnya Samhita 26 (6th century A.D.) 
identifies her with the energy of Vi§nu through which the Divine 


21 . 


22 . 

23. 

24. 

25. 

26. 


Mahabharata 1.60.13 
CTta 10.34.5 


5.N. Das Gupta - History of Indian Philosophy, page 41. 

Suvira Jaiswal- The Origin and Development of Vaijiiavism page 106. 
ibid, page 114 _ 

ibid, page 115 
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will carries on its cosmological activities. Thus we find that §ri 
is a pure Aryan deity, who absorbed many concepts associated 
with Aryan and non-Aryan elements. Originally a mother 
Goddess, she came to be allied with Vi§tiu in the Gupta period 
and played a formidable role in the later theological speculation 
of the Pancaratra Vai$navism. 

Schrader says that both Lak$mT and Vi$nu have distinct 
identities. Even in "Pralaya" they do not completely coalesce, but 
become, as it were a, single principle. 27 The mutual relation of 
the two is declared to be one of inseperable bond or inherence, 
like that of an attribute and its bearer. 

The transcendent aspect of Vi$nu remains completely in the 
background in the Paficaratra where we are concerned with only 
one force - Lak$m! as bhuta, who appears as the universe and 
as Kriya, vitalises and governs it. Her first phase of manifestation 
is called 6uddhasr§ti, and in the stage following, the gu?as 
(attributes) of Narayana make their appearance. In their totality, 
gunas make up the body of Vasudeva as well as that of His 
consort Lak§mT, that these two are constantly seen by the free 
soul. It is mainly in this form qualified by the six gunas and 
distinct from §akti that Vi§nu is called Vasudeva. Ramanuja 
accepts in the Vai§nava doctrines that the Lord is united with 
His divine consort. Mother 6rl is the fullest consciousness - power 
of the divine Puru$ottama in Vai§nava theology. She is both the 
mother and the agent of our ascent to the Lord, fulfilling it 
through her inimitable grace and knowledge. 

The importance of 6ri is well rooted in Vai$ijava tradition. 
The works of Yamuna, Ramanuja and the later Agaryas eulogise 
her superior position. In the later chapter we shall see how she 
evolves as a mediatrix 28 for getting salvation for the jlva. Her 
grace is essential to mukti. As divine mediatrix she intervenes 
between the jlva and Paramatma, transforms the former into a 
mukta and the latter into a saviour. 


27. Otto Von Schrader - Introduction to Paftaratra, IV 78, Page 38. 

28. Lak$mT Taritra 11.17. 
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A SHORT LIFE HISTORY OF RAMANUJA 


I ndian culture and spiritualism were enshrined in temples which 
reminded people of their rich and varied heritage. It is here 
we find that the visible and the tangible form of the Lord of 
Creation is installed for the specfic purpose of worship by the 
devotees at large, to pray for a worthy and meaningful life in 
this world. It is a known fact that Indian tradition presents a 
great deal of philosophical thought reflecting about cultic life. 

A study of an aspect of Indology involves a thorough 
understanding of the literary, archaelogical and religious works 
and their relevant materials. In the case of Vai§navism 
inscriptional evidence does not play a very significant role, but 
the literary evidence is valuable. For a scholar trying to probe, 
the evidence may come across certain hurdles which block a 
direct interpretation. The Guruparamparas (line of teachers) 
contain a glorifying presentation of the preceptors dealt with in 
these works. Secondly, they were written long after the passing 
away of 6ri Ramanuja. Thirdly, much of waht is handed down 
through oral tradition has no authenticity by way of external 
evidence. Fourthly, the authors of these works were not 
contemporaries of Ramanuja, except Andhra purana, one of his 
disciples, for his work "Yatiraja Vaibhava". Other works are 
Ramanuja Qampu (16th century) by one Ramanujagarya, Divya 
Suri ^arita by Garudavahana Pandita, who might not have been 
a contemporary, but inherited this name as a title from the family 
he was born in. The Guruparaihpara Prabhavam of Pin Palagiya 
Perumal Jeer is also a work of the thirteenth century. Among 
the§e, the work of Andhrapurana can be taken as authentic, 
though even in this there are certain statements which are not 
very valid e.g. 1,11,47, 52, 60, 62, 64, 71, 95, 81, 83, 84 and 105. 
52 mentions Kurattalvan and Nadadur Alvan. Mudaliyandan is 
left out by Pin Palagiya Perumal Jeer. There is no mention of 
Ramanuja's supposed opposition or objections to the 
interpretation given by Tirumalai Artdan for a passage in 


1. V. Varadacharya - Yatiraja Vaibhavam. 
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Tiruvaimoli. There are references in this work and similar ones 
do not satisfactorily inform us about the life of Ramanuja. Yet, 
these cannot be thrust aside as utterly useless. 

To understand the milieu of eleventh century A.D., we 
must have a knowledge of that time. When Sanskrit culture came 
to the peninsula, Brahminism was not the only religion prevalent. 
Buddhism Jainism and Hinduism thrived in peaceful emulation. 
Then came a Hindu reaction, which was almost a counter 
reformation. The scholastic system of Jain and Buddhistic 
philosophy were almost crumbling, due to people's aversion. The 
early centuries of the Christian Era saw the growth of a powerful 
poetic literature in Tamil, which was the emotional expressions 
of the Alvars and the Nayanmars. They had the mastery of 
language and thought with a superior technique in poetry and 
music, and thus enraptured the masses. This was followed by 
an immense activity in temple building and popularisation of 
worship of idols. 

The Pallava supremacy (second to eighth century) was of 
great help to this movement. The Alvars were twelve in number. 
The most eminent of the Alvars, the Vai?nava saints was 
Nammalvar or Satakopa who authored the Tiruvaimoli (a 
thousand hymns). Both religion and philosophy blend beautifully 
in their songs. 

These Alvars were succeeded by a new group of Aragiyas 
or perceptors who consolidated the works of their predecessors 
and organised the Vai§nava sect internally for resisting any 
assault. 

The emergence of Sankara in 800 A.D. was a landmark in 
the history of Indian philosophy. He accomplished the exposition 
of the monistic philosophy and supported it with reason. His 
work mainly consists of elaborate disquisition on the ten major 
Upanisads, the Gita and the Brahmasutra and also a commentary 
on the thousand names of Vijnu. His teaching is as follows. The 
atman is one with the Brahman which is eternal and attributeless. 
That is the one and only reality and the phenomenal world is all 
illusory. The soul has its own qualities. In the innerself lies the 
knowledge of reality and unreality, which when fully understood 
ends the illusions and rebirth. One can attain the knowledge 
even in this Tlfe as Jivan mukta. ’ 

By the end of the tenth century, advaita became proof 
against assault with the Saivaite’* Colas to supremacy in the 
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peninsula, the integrity of 6ri Vai$navism came under threat, 
with the result the early Vai$nava a^aryas were content to be on 
the defensive. The first of the preceptors Sri Natha or Nathamuni, 
a great yogin and author of two exinct works collected and 
collated the four thousand hymns of the Alvars and set them to 
music to be recited as a part of the temple routine. His grandson 
Yamuna, was an able administrator philosopher and made 
Srirangam his abode. He was a dialectician and a master of 
logical disputation and then stemmed the tide of advaita by 
controverting the theories of advaita, as Sankara rejected the 
Pancaratra on which Vai?navism based its worship on the doctrine 
of avatara - incarnation and prapatti (surrender). Yamuna 
identified the supreme being with Vi$nu and explained the Gita 
as supporting the bhakti marga and he composed the brilliant 
summary of it in his Gitartha Samgraha. He wanted a successor 
to his ambitious project and before his passing away was born, 
Ramanuja nephew of Tirumalai Nambi or Sri Saila purna who 
was a grandson of Yamuna. The date of Ramanuja's nativity is 
placed in Saka 939 (A.D. 1017). This precocious child absorbed 
both the religious as well as the secular learning and was married 
at seventeen. Soon after the father died and Ramanuja moved 
to Kangi to study under a bheda bheda teacher by name 
YadavaprakaSa. But very soon Ramanuja challenged the teacher's 
interpretation of the Brahmasutras and the teacher treacherously 
thought of doing away with him. But with divine intervention 
Ramanuja escaped to a safer place. Yamuna sent for him, but 
both of them could not meet. Ramanuja came back to Kaftgi took 
Tiruca^gi Nambi as his guru and was doing kaihkarya to Lord 
Varada. Kangi Purana was a great devotee of Lord Varada and 
through him Ramanuja got the following divine orders. 

(1) The Lord declared that He is the ultimate Reality with 

Sri. 

(2) The self is distinct from God. 

(3) Self-surrender is the means of obtaining mok§a. 

(4) There is no need for the self to remember God on the 
eve of its leaving the mortal body. 

(5) Mok§a is assured for the self. 

(6) Mahapuriia is the agarya for Ramanuja (Yatiraja 
Vaibhavam). 2 This illustrates how Ramanuja obtained 
guidance from God in arga form. 


ibid 40 
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While Mahapurna was giving instructions to Ramanuja on 
religious truths, the overbearing attitude of the pupil forced 
Mahapurna and his wife to leave Kaft^i for Srirangam. Ramanuja 
thereupon resolved to abandon his wife to enter the order of 
ascetics. He took to sanyasa, along with the triple staff and robes 
from Sri Varadaraja 3 . 

Then he proceeded to Srirangam where he made his 
permanent abode. He was offering worship to the idol of Sri 
Varadaraja ever since he started living at Kan^i and continued 
that worship till the very end of his life. On one occasion, he 
had to enter into a debate with the advaitin, Yajnamurti, for 
reestablishing the genuine worth of his system of thought. He 
prayed earnestly to the idol of Sri Varadaraja and vanquished the 
rival who became his disciple, assuming the name of 
Arulalapperumal Emberumanar. Thus the Ar^a form of Sri 
Varadaraja stood by Ramanuja's side at all times, guiding him 
< throughout his life. The life of Ramanuja reveals th&t he was 
I devoted to God in arga form and worked all his life for the 
I maintenance of various shrines. Many of these shrines won high 
repute only because of his personal interest evinced in their 
maintenance and the steps he took to attend to the administration 
of those temples. 

When Ramanuja left the tutelage of Yadavapraka§a Yamuna 
sent for him but by the time Ramanuja arrived, Yamuna had left 
his mortal coils and hence Ramanuja promised to himself to fulfil 
the behests of Yamuna. Yamuna could not meet him. Some of 
Yamuna's disciples taught Ramanuja the teachings of Yamuna. 
Peria Nambi, initiated him into the meaning of Dvaya mantra. 
Under Gho§tipurna he learnt the Rahasya mantras which play a 
very important part in the life of a Sri Vai$nava. The Tiruvaimoli 
was taught by Tirumalaiandan and the Ramayana by his own 
uncle Tirumalai Nambi. The truths of Vai$navism communicated 
by Lord Varada to Tirucaq^i Nambi was also duly imparted to 
him. These are as given below. 

"I am the supreme truth, the way and the goal. The world 
of souls is different from me and depends on me, as its source 
and sustenance. Prapatti is the way to salvation". 

By this knowledge Ramanuja became qualified to spread the 
Vijistadvaitic Vai§navism. In the course of his search for 


3. ibid 50 
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enlightenment, embarassed by his domestic life he decided to 
become an ascetic which made his position unchallengeable. He 
moved at last to Srirangam as the chosen successor of Yamuna 
and reigned the holy empire for ten years during which time, he 
was in full possession of his mental powers. 

His initjal task was to perfect himself for the post he held 
and then to organise the worship and rituals in the many Vi§iju 
temples and make them strong spiritual centres. He made 
extensive tours to all places where his community lived and 
steadily accomplished both the tasks. Then he began the task of 
providing his sect with a philosophical literature to refute 
Sankara's advaita. For this he mastered old statements of the 
doctrines of the schools such as the extensivce gloss of Bodhayana 
and the commentary of Dramida$arya on Brahmasutra and also 
similar works by Tanka, Guhadeva, Kapardin and Bharuchi which 
had all disappeared. Their disappearance necessitated the 
obligation on Ramanuja to provide a commentary which would 
protect the value of the older interpretation, with his pupil 
KureSa he went to Kashmir and secured the manuscript of the 
Bodhayana Virtti which Kure£a learnt by heart and enabled 
Ramanuja to bring out his Sri Bhasya and is said to have earned 
the title of Bha?yakara from Saraswati herself. But this 
commentary was a work of years. It contains a verbal play 
suggesting Ramanuja's cult (dependance of Sri for intercession) 
and this composition has no equal so far. 

His comments on the Brahmasutra are non-sectarian. He 
wrote the Gita Bha$ya which is the development of Yamuna's 
Gitartha Samgraha. For the ordinary run of his disciples he 
summarised his views on the Brahmasutras in a work vedartha 
Samgraha and also the Nitya a manual of eternal duties and three 
prayers the Gadyatraya which he recited in the course of his daily 
worship. 

He rebuilt the theory of monism by asserting that God is a 
synthetic unity consisting of animate and inanimate elements. 
TTiough equally ultimate matter and soul are dependent onlSvara 
their relations to Him being like that of body and soul. Soul is 
a mode of the supreme and like Tsvara, is eternal, real, and 
changeless. God has both a causal and effectual relationship with 
soul and matter. It is the indivisibility of the effectual part from 
the causal which gets the name of ViSi?tadvaita. The three are 
in a quiescent condition when TSvara withdraws them within Him 
in dissolution following each cyclic age, they maintain their 
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individuality but are unable to manifest till TSvara starts his 
creative activity. The subtle matter takes on its grosser forms, 
souls enter into relations with the gross matter but union takes 
place according to the past action. Souls are masters of their own 
destiny and can redeem themselves by overcoming their bonds 
of karma. The way of release Is by bhakti which is a reasoned 
devotion to God and which is attainable only by a life of arduous 
discipline. Bhakti is self rectifying and self nourishing. Ramanuja 
fuses in bhakti the jnana of adviata. With bhakti comes the 
.release-moksha from rebirth. In the process the released soul 
does not lose its individuality but goes in communion with God 
like the Nitya Muktas. The freed soul differs in this state from 
the Lord only in its powerlessness to create, withdraw from the 
world and rule it as He alone can do. On the side of religion, 
the Brahman is Narayana, embodiment of all good qualities. In 
the Pancaratra He is conceived as incarnation to be accessible to 
the yearning souls. The inherent tendency of bhakti is to 
universalise and democratise. Ramanuja seeks a wider 
perspective for he admitted £udras into his sect. But bhakti 
involves a great amount of preparation. Therefore, Ramanuja 
evolved a lesser way called prapatti which is the refuge for the 
refugeless. 

If the seeker is convinced that he cannot master sadhana 
(bhakti) because of his feebleness of knowledge and his failure 
to fulfil the £astra prapatti is the way for him. This is also known 
as bhara - samarpanam i.e. the humble transfer of the burden 
and responsibility on the part of humanity to God, to attain Him. 
In this the principal factor is the offering of one's self, his 
surrender and supplication to be accepted and redeemed. To the 
yearning soul, Ramanuja gave hope of communion with a loving 
God, thereby all souls could gravitate towards God. 

On the religious side he gave wide scope for diffusion of 
his message by organising temple worship on a sound basis. 
When he took charge of Yamuna's affairs at Srirangam, he 
effected several reforms, and created offices in the temple for its 
better management. He also toured all over India restored many 
Vai§nava temples and converted large numbers to 6rl 
Vai$navism. His administration obtained the title Udayavar 
Thittam, which was foccussed on Srirangam, Tirupati, Melukote 
and Kan^ipuram the former three right under his supervision. 
Thus a powerful community of seventy four select leaders, seven 
hundred ascetics and twelve thousand disciples were by the 
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singular leadership of Ramanuja under the £5la empire between 
1045- 1070. Five Chola Kings came to power and in 1070 
Kulottunga I who was a Saivaite endowed with masterly skill in 
administration, formed a centralised government. The Vaijnavas 
were ordered to subscribe to a statement that there was no God 
greater than Siva. The punishment for not complying was 
corporal. Ramanuja had to flee to Mysore, at this critical period 
and the venerable Mahapurna and KureSa, refused to change the 
faith and thus KureSa got his eyes plucked. 

Ramanuja went for asylum to Bittideva, the Hoysala Ballala 
King of Tondanur. As the King was the enemy of the £51 a king, 
he welcomed Ramanuja, who in turn cured the King's daughter 
who was possessed. Then and there Bittideva embraced 
Vai§navism, and became Ramanuja's disciple. Hosts of converts 
were made of the Jains to SrT Vai$navism, five great shrines of 
Vi$nu were dedicated by Ramanuja including the great temple 
of Tiru Narayana at Melukote. Ramanuja was guiding his 
followers from Mysore and he returned to Srirangam in 1117 after 
Kulottunga's death to resume his ministry. 

There was another incident of the outbreak of fanaticism. 
The crown prince Kulottunga II in A.D. 1127 descecrated the 
Vijnu shrine at Chidapibram. Ramanuja removed the image to 
Tirupati, where a separate shrine was built for Govindaraja. 

For another ten years; he lived a peaceful life having seen 
his work firm on its ground and yielding results. The Sri Vaijnava 
community was stronger than ever it was. All Vi§nu temples 
reverberated the benediction, "May the commands of Ramanuja 
ever gain in strength". In 1137 amidst sorrowing disciples, he 
left the mortal coil in 1137. Ramanuja is a philosopher saint for 
all times who by personal example and precept showed that how 
by dedicated service to God, human redemption can be achieved 
and this post of serving the God of mercy and guiding his people 
"the souls that they had lost", for he stands unique. His dynamic 
influence is still ever on the increase even after centuries of his 
passing away, since he served God, faithfully and well. 

SRI RAMANUJA'S WORKS 

To know about the life of Ramanuja the following are the 
sources. (1) Divya Suri garita - Ganujlavahana Pandita (2) 
Gurupararppara Prabhavam by Pin Palagiya Perumal Jiyar (3) 
Kamanuja^arya Divya Charitam by Pillai Lokam Jiyar (4) Peria 
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Tirumudi Adaivu by Anpillai Kandadaiappan (5) Prapannamjta 
by Ananta^arya (6) The Commentaries of Tiruvaimoli telling of 
reminiscences of Aragias and other epigraphical records. 

His Magnum Opus Sri Bha$ya is a theistic commentary on 
the Vedanta sutras. His comment on the very first sutra is itself 
a long essay, that it is deemed as the summary of all of 
Ramanuja's philosophy. It systematically refutes all schools of 
thought both hetrodox as well as orthodox other than 
ViSijtadvaita. He is said to have, been given the title Bhajyakara 
(commentator) by Goddess Saraswati in Kashsmir, which title 
remained with his followers especially the Vadagalai sect. 
Ramanuja believed that the Vedanta sutras correctly summarised 
the Upanisads and he brought his own thought into conformity 
with that of the sutTas. Here the subject matter is divided into 
three parts - tattva (ontology) the nature of Brahman and other 
entitles, hita the means to attain Him and Purujartha the nature 
• of man's supreme goal. The first two padas of the second 
Adhyaya take up.refutations of the rival systems, the third and 
the fourth padas are concerned with the details of the process of 
creation. The third adhyaya deals with the means of meditation 
- the various devotional disciplines and the fourth with the result 
of the meditation, release from transient existence, the enjoyment 
of the soul's inherent powers and the bliss of eternal communion 
with God. 

Even from the first chapter which is considerably lengthy, 
we can learn a great deal about the concept of God which is used 
as an introduction to his entire commentary. 

While agreeing with Sankara that the fruits of religious acts 
are limited and only the knowledge of the Brahman can bring 
eternal bliss, Ramanuja disagrees about the nature of knowledge. 
He knows the cause of avidya - the power of karma. By religious 
acts one cannot ward off Karma, but by performing one's social 
and religious duties knowledge can be gained and karma be 
destroyed. The necessity of the study of Vedic rituals is affirmed 
for without an insight into the nature of these works, we would 
not know about the works not aiming at an immediate result but 
meant to please the Highest person bring about the knowledge 
of devout meditation and the unlimited and permanent result of 
the intuition of the Brahman as the self of all 4 . Many basic tenets 
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of Hinduism find place here. Ramanuja handles the subject with 
great care and quotes many pramanas supporting his arguments. 

The principal commentary on this Bha?ya is the Sruta 
Praka&ika by Sudarsana Suri which insists on the unity of all 
Brahma Vidyas and it is the intention of the Sutrakara to include 
prapattiyoga among the important means; to mok?a. It focusses 
Ramanuja's view that the Upanisads were a collection of 
authoritative texts which must be reconciled through the correct 
interpretation. The other commentaries on these works are : §ri 
Bha$ya Vivliti by Rama Mi?ra Defiika and Tulika by Vadula 
Srinivasa, Tattvasara by Vatsya Varada, Tattvatika by Vedanta 
Desika, Nyaya Praka&ika by Meghanadri. 

The Vedantha Samgraha - is the earliest of Ramanuja's 
works. This is confirmed by the fact that it is being mentioned 
several times in the 6ri Bha$ya. Ramanuja expounded it before 
the Lord Srinivasa of Tirupati. This work is of medium length. 
Commenting on various topics that Ramanuja felt must be 
understood to grasp the true meaning of the Upanisads. Two 
basic metaphysical relations are i.e. the unchanging Brahman is 
the material cause of the changing universe and he ensouls it as 
its innerself (Saflrl). When the scriptures are rightly understood 
they prove that Vi§nu (Narayana) is the supreme deity. 

The first part of this work is a commentary on a Upanisadic 
text. The other parts are also commentaries on some crucial texts 
which provide solutions to the questions taken up. 

This wish embodies both the philosophical knowledge and 
the act of worship. The time of this work is not very certain, but 
it is to be noted that it's commentaries on various topics Ramanuja 
felt must be rightly understood in the light of the true meaning 
of the Upanisad. This is claimed to be the most systematic work 
of Ramanuja. It may be rightly called the summary of the meaning 
of Vedas. Ramanuja has refuted the rival position on the basis 
of one text that Sadvidya (knowledge derived from the meditation 
on being) in Qandogya Upanishad. He establishes that the 
unchanging Brahman is the material and cause of the changing 
universe and he ensouls it as its innerself (Sariri). Ramanuja 
draws an explanation as to how scriptures bring about the same 
meaning. And when rightly the scriptures are understood it is 
proved that Narayana is the supreme deity. Aikyaveda or the 
philosophy of identity as contained in the texts - "Through out 
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that affirms the unity of the self and its &anra the whole truth 
therein lies that as the innerself or atman of the jlva is Brahman. 
It is Ramanuja's unshaken view that all the Sakhas of the Veda 
and Vedanta have the unity of Brahman as their purpose. 
Moreover it is said that god has a transcendental bodily form, 
bhakti is a knowledge of god and also a state of service to Him. 
In a critical summary in the Vedanta Sangraha, Ramanuja 
concludes that this view is a reconciliation of the extremes of 
Vedantha doctrines like the different schools of Abheda, 
Bhadabheda and bheda. 

However, the difference of Vedantha Sangraha from the 
other wishes is the first part, a commentary on the central 
Upani$dic texts which provides a solution to the particular 
question taken up. Ramanuja proves the particular point by 
refuting the particular objection. In this manner the SrTvai§nava 
tradition evolves. In fact, the Vedanta Sangraha is the most 
systematic work of Ramanuja. 

The Vedanta Sara is Ramanuja's first work whenever it was 
written, it was not to convince the opposing school but only to 
instruct 6ri Vai§nava disciples in the early stages of study. 
Nevertheless it can be called as Carmen feels that this work is a 
key to Ramanuja's objection to other schools, as they don't affirm 
the majesty and perfection of God. 

The Gita Bha$ya: This is second in length among 
Ramanuja's works. According to Buitenan, 5 here he does not 
define or establish the purport. For Ramanuja, the Gita is an 
authoritative scripture laying the tenets of faith and teaching the 
ways of life and realisation and his interpretation is in terms of 
Visi§tadvaita. If in 6ri Bha$ya and Vedanta Samgraha, Ramanuja 
refers to earlier thinkers like Bodhayana, Tanka, Dramida, so far 
as the Gita Bha§ya is concerned. Ramanuja is indebted to 
Yamuna's Gitartha Samgraha. There is nothing in his commentary 
which departs from Yamuna's Gitartha Samgraha. Two sides of 
Divine nature as supremacy and accessibility is more evident in 
this work than any other of Ramanuja's. Jnana and karmayoga 
are preparatory stages which result in the "Contemplation of the 
atman" but not in the attainment of god, whereas he can be 
attained by bhakti alone. The rituals are only propitiations; The 
contemplation of the atman is ancillary to the attainment of God 


Von Buitenen - Ramanuja on the Bhagavad Gita, p.9-12 
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through bhakti. The claim of Gita to teach the way of redemption 
to all strengthen the case for prapatti being regarded as the 
essence of the Lord's instruction. The traditional bhakti yoga is 
allowed only to those entitled to study the Veda. But the Gita 
reaches out to those lacking qualification presented in bhakti yoga 
and the Gita is interpreted as teaching prapatti. This Bha$ya 
proceeds throughout to explain the teachings of the Lord to 
inspire selflessness, service to fellow men and devotion to God. 
The merit of this work is that it is clear, cogent and consistent. 
It furnishes valuable insights to those who seek inspiration and 
information. 

A wonderful commentary by Vedanta DeSika by name 
Tatparya Chandrika is a valuable study on this work. It reflects 
and reveals the spirit of Ramanuja's teachings as handed down 
in unbroken oral tradition. It claims an equal status with &ruta 
PrakaSika for its clear and lucid style.The Gita Bha$ya shows 
Ramanuja's mature reflection for its testimony to his genius of 
deriving the concept of Ubhaya Vedanta and how he himself was 
a jnani described therein. 

The Gadyatraya: These are prose hymns. The first one 
known as the Saranagatigadya is a model of complete surrender 
to the mercy of god since the act of surrender became the major 
point of dispute between the Vadagalai and Tenkalai sects, these 
three gadyas also became a devotional exercise and a field for 
controversy. In the first gadya Ramanuja prays for forgiveness 
for his sins. In the last part the Lord grants him whatever he 
wants. 

The second one Sriranga gadya is a short prayer of surrender 
to the feet of Lord Ranganatha to accept him as his eternal 
servant. 

The third the Vaikufitha gadya which describes the eternal 
abode of Vi$nu and which is to be chanted after the act of prapatti. 
It is infact a spiritual discipline. The speciality of this gadya is 
that it has a mangala £loka, in praise of Yamuna and is modelled 
on Yamuna's Stotra Ratna. 

The Nityagrantha is a manual for daily worship intended 
for an individual in his home or math but not in the temple. It 
makes references to the gadyas and has little doctrinal material. 
It is just a manual of worship for the prapanna without 
undergoing the devotional meditation of the Upanisads. 
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These works are as valuable as Ramanuja's life and we may 
call them as fulfilment of his promise to carry the message of 
Yamuna to systematise ViSi$tadvaita in its metaphysical and 
mystical aspect. They are everlasting monuments of Ramanuja's 
synthetic genius. 

$RI RAMANUJA'S PHILOSOPHY 

This chapter delineates the great task of Ramanuja in 
blending the agamas and the Prabandhas with his philosophy to 
give a meaningful whole of 6rTvai$oavism. For this we may 
consider the central doctrines of his philosophy. 

(1) Brahman is saguna. 

(2) He possesses innumerable auspicious qualities and He is 
free of any kind of blemish. 

(3) He is Narayana alone... 

(4) The animate and the inanimate world and the Brahman 
stand in the relation of body and soul. 

(5) The means of attaining God is by faith - bhakti, and 
prapatti (self-surrender). 

(6) Brahmanubhava marks the state of mok§a. The 
Prasthanatrayi, (The Brahmasutras, Upani$ads and the 
Gita) contain the essentials of the Vi$i$(advaita theory of 
Ramanuja. He evolved the above mentioned first two 
doctrines from the Brahmasutras and the Upani$ads.If 
Brahman is amala or free from all defects, often referred 
to as being heya prajavika opposed to the nature of 
blemish, means that not only He is by nature free from 
all blemishes but also is capable of removing blemishes 
in others._These five qualities - Satyam, Gnanam, 

. Anantam, Anandam and Amalam are known as Svarupa 
nirupaka dharma, since they define the nature of TSvara 
and distinguish Him from all others. 

The other perfect and auspicious qualities are known as 
nirupita Svarupavi$e§as that are in Him when His qualities are 
defined. If knowledge and strength are svarupa gunas, beauty, 
fragrance and lustre are vigraha gunas, they are natural to Him 
and are of unsurpassed excellence. He manifests any of these 
qualities as the occasion demands e.g. knowledge and power 
while creating the world, mercy and kindness when he saves the 
devotees. 
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The five defining attributes are not to be considered as five 
qualities of the same order. Gnana is the fundamental attribute 
and is identical with the essential nature of Brahman 
(jnanikaswarupa (Solely conscious). An analysis of one of the 
essential attributes which compares with the happiness pf the 
finite selves establishes His Paratva. 

He is connoted by all words as He is the inner soul of all 
the substances sarva Sabda varya. This is due to the unique 
doctrine of the body-soul relationship sdriraasdrira bhava- 
sambandha which exists between Brahman and other things. He 
is the substratum and matter and self are attributes owing to the 
entry of Paramatman into the jivan as AAtaryamin or inner ruller; 
the evolution of names and forms and all terms denote the body 
of the Brahman; connotes the Paramatman or the Sariri. As all 
substances and Hvara are thus vitally related as body and soul, 
they are coordinated into the Brahman. In fact this concept 
stresses the intimacy between the Brahman and the jivan, hence 
the connotation sarva sabdha Varya. 

The Gita Bha$ya is essentially of the same nature as that of 
Vedantasamgraha and the Sribha§ya but a little different. Here 
he dwells upon the devotional and emotional aspects of the 
continuous representation of God. The aspects of God's nature 
in redeeming the devotee to bring him in communion with Him. 
The attributes of supremacy and accessibility is more evident 
here. 

The last major work of Ramanuja is an important link 
between the purely philosophical works and the commentaries 
on the Vedantasutras. It shows Ramanuja's mature reflection, its 
testimony to his genius for Ubhaya Vedanta since he was the 
one wholly devoted and dependent on Him. 

In the introduction to Gltabhasya, in the first half the Lord 
is described as the Supreme Person (Being who causes the 
origination, continuance and dissolution of the cosmos), which 
change does not touch Him. The second half indicates His actions. 
Without losing His own inherent nature He has descended in 
lower forms to be accessible when worshipped. He grants them 
their prayers. His immediate purpose is to get rid of evil doers 
and captivate men's hearts by compelling them to surrender by 
devotion and to accomplish their salvation. 

The later asarya, DeSika's commentary holds good the view 
that four terms at the end of the introduction sum up the entire 
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nature of the Lord namely Paratva - Soulabhya, UpakSti, MargeSa, 
Asrija Vatsalya, VivaSah. The usage Paratva depicts both the 
ideas of Supremacy and Lordship yet accessible. The third term 
defines the Lord's action as a creator and Himself becoming a 
mortal for helping the Universe. The fourth term explains his 
Grace which forgives and protects those who have sought refuge 
in Him. . 

Going in detail the term 'Paratva' occurs three times in 
6ribha§ya through which Ramanuja clearly indicates one or more 
dimensions of the-Divine Supremacy, mattah - Paratvam. As Lord 
Himself explains "Because I am the cause of both the natures, I 
am the 'Se$i' 6 even of the intelligent beings 'Serins'. I am superior 
Paratva. Because I possess such qualities as universal knowledge, 
creative power, untiring strength. I am superior and there is 
nothing whatsoever distant from Me which could be superior by 
possessing such qualities". 

One notices the absence of the term soulabhya in 
Ramanuja's work sulabha means easily accessible. The word 
Sulabha appears in his comment on Gita 8.14. 

"For the one who constantly remembers me and never lets 
his thoughts stray by fundamental force is Ramanuja's conception 
of the deity". Later agaryas have used the terms Paratva and 
soulabhya to indicate these two aspects which are not only 
attributes but they are categories, the two poles of the Divine 
Nature 7 around which these auspicious qualities can be grouped. 
According to Carman, Ramanuja sees this polarity as an 
equilibrium. 

It is the view of the later agarya, Vedanta De€ika that if the 
Lord is Merciful and not autonomous, then He might not be able 
to save an individual soul even when He desires. 

"The compassion of one, not autonomous is of no help to 
others but brings pain. But on the other hand, the compassion 
of one who is autonomous, since he can accomplish whatever 
he intends is both delightful and allows him to remove their pain 
and grant their desires 8 . 

It requires to be seen how the qualities are demonstrated in 
the world, how they function in salvation. The agaryas delight 


6. SrTbhajya - 3.2.35, 3.2.37 

7. Patricia Mumme - The 6rivai$pava Theological Dispute 

8. Ibid - Page 189 - Rahasyatrayasara, Page 23 
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aemselves in dwelling on the paradox of how the same Lord 
fho rules the universe with unquestionable might, stoops to 
erve and to be served, placing Himself at the disposal of His 
evotees. It is in the arijavatara where he takes the inanimate 
ody and depends on His devotees for food, clothing (seems to 
e the extreme limits of His supremacy). 

Ramanuja has classified the gunas or the aspects under two 
eads which may be called absolute and relative respectively. He 
olds that the conception of God endowed with all qualities is 
ssential to all forms of meditation. Truth, consciousness, bliss, 
urity and infinity are fundamental qualities while compassion 
nd others are relative ones. 

The Fundamental Attributes : Brahman is spoken of as 
mniscient only when knowledge is considered to be one of his 
ttributes, because knowledge presupposes the knower and the 
nown. Ramanuja believed that consciousness and knowledge 
re synonymous. Ramanuja takes knowledge to be essentially 
elated to the self. According to his philosophy, the idea that an 
idividual's soul and that the mind of the working person goes 
way and that of a sleeping one returns suggests that the 
adividual soul resides in the heart 9 whereas its attributes, and 
onsciousness go even beyond to external objects through the 
ense organs 10 . 

Thus Ramanuja puts forward the instances of gem and the 
un etc. who remain at one place but emit their rays far 11 . Thus 
t is established that god is omniscient. His knowledge is 
mmediate in as much as it does not depend upon the function 
f the sense organs as does knowledge in the case of individual 
ouls. 

Bliss : Bliss is like lustre in a gem, sweetness of sugar, 
ieat in fire etc.. It has its grade. Taittriya Upani§ad enumerates 
t as starting from the human and ending into the divine; 
Ramanuja clearly says that Brahman is characterized as 
nandamaya. Mayat indicates profuseness or abundance and not 
ransformation. Rasa is also another name for him 12 . 


Bhashya - Philosophy of Ramanuja, Page 121. 
). Hfdayadese 
I. Sribhajyam - 2.3.25 
>. ibid-2.3.26 
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Truth : The changing universe rests in God, so is called 
'sat'. He is the Real of the Reals. 

Purity: Brahman is free from all imperfections of the 
empirical world, e.g. Pleasure, Pain, old age, death. 

Infinity : He transcends time and space 'anaAta 

Attributes in relation to the Universe : The whole creations 
rest on Him. He holds back all creations in Him at the time of 
dissolution. 

Power - 'Bala' : The quality with which God supports the 
universe is called bala 13 . 

Prowess - Virya : Freedom from transmutation is vlrya. He 
is above any change and hence nirvikara 14 . 

Energy - Sakti : He can turn anything into any other thing. 
The Upani§ad says that the Supreme energy of God is 
multipervious. 

Overlordship - Aigvarya : He keeps all things under his 
control ruling over sentient and non-sentient beings. 

The Brhadaranya says that He is master of all beings. 

Infallible resolve : 'Drudavrata' countless things are 
accomplished by his resolve. 

Sweetness - Madhurya : He is the most pleasant and 
agreeable. 

The sages loved the Real and were happy to call It by the 
names and light. But one must not mistake it with the life and 
light of the material world. Ramanuja in his commentary 
reiterates this point 15 . 

Compassion : 'Kanina' prompts God to do good and grant 
salvation. The northern school or Vaqlakalais conceived this guna 
as the desire to remove the pain of the devotee and the southern 
school or the Tenkalais as the experience of the pain of the 
afflicted. So there is a point of dispute here. 

Mildness of Disposition : Mpidutva - Sri Kr$na says. I 
would not be able to bear the separation of my lovers from me 16 . 


13. Brhadaraoyaka Upani$ad - 3.2.21 

14. VTra 

15. Brahmasutra - 1.1.28 $ribha$ya - 2.2.28, 2.2.22 

16. Gita Bha$ya - 8.14 
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This indicates how soft and delicate He is not able to stand the 
pangs of separation. 

Sincerity - Arjava : Uniformity of thought, action and 
speech 17 

Cleverness - £aturya : Skill of concealing the shortcomings 
of the devotees 18 . 

Before looking at the attributes in relation to individual souls 
in particular a knowledge of the actions of Sri Vi§nu in the 
avataras is essential. 

Avataras create stories. Their intention is to elaborate the 
Bhagavat Gunas. Even the Vedas are full of stories. But the 
Mimamsakas reject these as arthavada. When Vedic stories are 
rejected even the puranas have no chance of survival. But 
Ramanuja says that like the Vedic stories arthavada is also real. 
Thus avataras became meaningful. This is only one view of a 
particular scholar. 

The fifth in the order of defining attributes of the Brahman 
is Purity i.e. amalatva. Stainlessness or free from imperfection 
nireste nikhila - do$a - gandhan. 

Bliss and other things do not suggest Brahman's distinctive 
character since they also belong to the finite self. What are 
peculiar to Brahman are often essential attributes which are 
opposed to evil or defiling (Heyapraya). To be opposed to evil 
is to have a character opposed to grossness and other similar 
qualities of the empirical world in both material and intelligent 
aspects 19 . At the same time, immateriality is a superficial 
definition of amalatva. 

The Upani§adic term nirguna according to advaita refers to 
the absolute nature of the Brahman grasped at the higher level 
of knowledge whereas Ramanuja denies that there is anything 
higher than the Lord of auspicious qualities and He applies both 
saguna with qualities and nirguna also to the Supreme Person. 
Nirguiia pertains to the negation of the defiling qualities of 
material nature. 

The next attribute is Equality - Saurhya, which means being 
adorable by one and all irrespective of creed and caste 20 . 


17. Text of Footnote 

18. ibid 

19. Sribhajyam - 3.3.33, Page 333 
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Affection: - Vatsalyam : This is the aspect which refers to 
the quality of not taking into consideration the imperfections and 
regarding demerits as merits. 

Friendliness : - He is the eternal friend of the individual 
souls 21 . Ramanuja says that all people move forward to adore 
friends 22 . 

Excellence of Disposition : SouSTlya - This is the quality of 
being affable to inferiors. He comes down to live amongst persons 
of low status and sports with least reserve. 

Generosity : - Audarya: Sri K^na attitude towards Draupadi 
in supplying raiments and to Ku;ela in showering prosperity 
stand as good examples to this particular quality. 

Firmness - Sthairya: This quality is brought out clearly in 
the Ramayana 23 when Rama finding Lak§maira wounded did not 
care for the arrows on his body but relieving his brother of the 
missiles on his body. 24 

Valour - Saurya: This is the capacity to enter into hostile 
forces. 

Heroism - Parakramam : Subjugating the hostile is the 
quality which is depicted in the victory of Rama over Ravana in 
the battle field. 

Gratitude - Kratajnata: This is enunciated in Rama's attitude 
towards Hanuman on finding Slta's safety and whereabouts 25 . 

Assurance of Protection - Saranyata: This means assurance 
of safety, assuring fearlessness to those who surrender. This 
quality assures the devotee of His Grace. 

Fortitude: - Dhairya: It is the mental power in meeting 
dangers and keeping up promises facing any difficulty. 

Redressal or Removal of Affliction - Arti Harata: The story 
of Gajendra and his mok§a as explained in Bhagavata is an 
example of this quality 26 . 


20. GTtabhajya - 9.29 

21. I?g Veda - 1.164.20 

22. Gltabhajyam - L-23 

23. Ramayana - 9.2.24 

24. Text of Footnote 

25. Bhagavata Purana - VIII Chapter 

26. Bliss indeed is He, having attained the very same the individual self becomes 
blissful. For He himself causes bliss. Raso Vai Sah. Rasam hyeragam labdhva anandi 
bhavati eshahyana anandyanti. Page 11.7.1 - Taittiriya Upanisad. 
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Vigour - Tejas : An attribute in which one dominates over 
others. 

Attainability with ease : Saulabhya - This refers to being 
easy to attain for one who yearns for eternal union with Him. 
We have already noted that this quality is explained very well 
by later a^aryas and there is nothing wrong in accepting this. 

Now we may take into consideration Vi§nu Purana which 
lays stress on six attributes viz. - compassion, power, prowess, 
energy, valour and overlordship and alternatively refers to 
overlordship, compassion, renown, lustre and renunciation. It 
tells that the collective group of these attributes is called 'bhaga' 
and one who possesses these is called Bhagavan. Ramanuja's 
view also tallies with these. It is KureSa's talent which had 
added the latter six as they appealed to him. The views held by 
Ramanuja are in consonance with scriptural texts, praising Indra 
in Vi$irupurana. "Even Brahma cannot describe you 
exhaustively". 

Going back to the definition of 'Brahman', the Taittriya 
Upanijad offers the definition of the Brahman. Satyam, gnanam, 
anantam. According to Ramanuja, Brahman is unconditionally 
existent, omniscient and infinite. Gnanam is not mere knowledge 
but means knowing the self whose knowledge has no limitations. 
Anantam means Brahman has no spatial bounds and there is 
nothing other than Brahman which He does not maintain its 
existence as his dwelling soul. It even signifies infinitude of 
perfections. 

The purport of the Taittriya Upani$ad is to declare the 
blissful nature of Brahman. Brahman is Ananda or bliss in itself 
andkit also imparts Ananda to Its devotees 27 . 

Thus the reality spoken of as Brahman is shown as immanent 
in all existence as the sustaining ground and is characterized by 
exalted qualities of perfection 28 . 

The entire Narayanlya exegesis is found in Ramanuja's 
Vedanta Sartgraha (Page 210) and also is found in his Sri bha$ya 
III 3.43. It is assured that he reads in to the vedanta, the concept 
of Narayana, gathered from the body of Upanijadic revelation 
that Narayana is Highest deity, the Supreme reality with all 
perfections. The fundamental purport of the Upani§ads is the 

27. Chandogya Upanijad - S.S.R, Page 37 

28. Vidyarthi Page 21. 
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proclamation of the Supreme Brahman in all His inexhaustible 
perfections and glories. He is the redemptive power and all 
attributes constitute of Grace are to be attributed to the Brahman. 

In short Brahman of the Upanijads is the paratatva parahita, 
parama puru$artha. 

The Supreme Reality, the Supreme way to redemption and 
the Supreme Goal. The whole teaching of the Upani$ads stands 
summed up in a supreme synthesis in the concept of 'Narayaija'. 
Thus the exposition of Brahman and Its definitions lead to the 
genesis of religion which is a means of directing the man to the 
Supreme knowledge. 29 

The Nature and Genesis of Religion : It is the total 
knowledge and orientation of man to the Supreme Reality, that 
is the subject of any interpretation of religion. Regarding the 
knowledge of infinite and universal reality known as God, we 
cannot in our consciousness of Him appropriate to ourselves His 
qualities. His infinitude, if our apprehension of Him is devoid 
of the universal features characteristic of thought. 30 

God is universal and our aspiration for communion with 
Him is the very sum and substance of religious relationship; we 
must cast aside our private narrow-self for that. Religion is life 
itself and it is an autonomous activity unity behind the whole 
universe including all conscious and inner elements. 31 

He evolved the above mentioned first two doctrines from 
the Brahma Sutras and the Upanisads. According to 
Dr.V.Varadacarya, the 4th doctrine is evolved from the 
Bfhadaranyaka Upani?ad. bhakti prapatti find their seeds in the 
Gita. 32 

There is a view that Ramanuja had no inclination for the 
devotional element, while refuting the advaitic theories and refer 
to the same sources as Safikara, which involved most of his 
time. 33 But his later works, Gadyatraya and Nitya, explicitly show 
his fervour for the contents of the agamas as well as the works 
of the Alvars. The Ahirbudhnya Samhita gives a very dear 


29. P.N. Srinivasacaiya - The Philosophy of ViSijIadvaiU, Page - XXXIII 

30. ibid 

31: Carman - The Theology of Ramanuja. 

32. Bharadwaj - Philosophy, Page 233-34. 

33. VedaiMa Sahgraha - Page 137. 
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account of the Brahman. The Lak$ml Tafitram mentions Brahman 
as Lak$mT Narayana. The agamas exerted profound influence on 
the Alvar's compositions which inspired Nathamuni and his 
grandson Yamuna. Yamuna's Stotra Ratna is almost a Sanskrit 
version of the Alvar's treatment of God's qualities. This must 
have influenced Ramanuja most, who in turn bought out the 
Gradyatraya and the Gltabha$ya. The sculpture and Architecture 
suggested in the agamas must have also inspired both Yamuna 
and Ramanuja in the worship of the icon. Though the Vedas do 
not much refer to 6ri or LakjmT, She gets an important position 
in the agamas, which was assimilated in the Puraiias and later 
by the Alvars. Yamuna's Gatusloki and Ramanuja's 
Saranagatigadya bear evidence to this. 34 

This agama concept of God as para, vyuha, vibhava and 
arga antaryamin, the essence of the agamas and also the works 
of the Alvars have influenced Yamuna's Stotraratna. The Alwars 
also speak of these five forms in an interrelated manner. 35 
Ramanuja must have believed in the ar$a, which treats God as 
the ultimate reality after consecration and installation, according 
to the agamic norms. These agamas recommend an integrated 
course for mok$a. Along with the karma, jfiana and bhakti yogas, 
prapatti is recommended as the fourth means. Since the ar$a is 
recommended for worship in the agamas, it becomes evident that 
devotion (bhakti) forms the basis for worship. Prapatti is most 
stressed in Ahir budhnya Samhita and Lak$ml Tafitram as a most 
sure means 36 , of man's salvation. But Ramanuja seems to be 
influenced more by the agamas. It is not out of place to mention 
here, that even Vyasa talks highly of the agamas in the 
Narayanlya section of the Mahabharata. 

The Vedanta system comprises of two aspects namely, 
philosophy and Religion. We may say though Ramanuja did not 
show the influence of agamas in any of his works, his Gadyatraya 
and Nitya speak of the efficacy of prapatti in the daily worship 
of God, in which the upa^aras, asanas, bhutaSuddhi and use of 
agama mafitras with hastramudras like surabhi, which owe their 
origin to the Pancaratra agama. 

The Alvars occupy an important position in the history of 
Vaijnavism. There is basically not much difference between the 


34. Chandogya Upanijad - Page 8.1.5 

35. Carman - Page 174. 

36. Mahabharata - 6anti Parva - Ch. 337 - 375. 
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Vedic mystics and the Alvars. JJoth experienced Truth in its 
wholeness. The hymns of the Alvars are considered as exact 
paraphrases of the Vedic hymns. For example, Tiruvaimoli means 
the word of God and Nammalvar was convinced that in singing, 
the hymns it was indeed not he but the Lord himself sang. 
Moreover, it is an exact concretisation of the abstract principle 
of the Sama Veda. 

Vedanta Degika eulogises this work as the Dramiglopanigad. 
It is said that a later commentator Sudargana Suri was also 
attracted by these hymns. 

Ramanuja studied under the five disciples of 
Yamuna.Realising the intellectual and love content of these songs, 
after learning these from Tirumalaiyandan, Ramanuja acquired a 
deep acquaintance of the Tamil Prabandham. 

Though Nathamuni collected these and divided them into 
four parts, Ramanuja thought it best to build the £nvai$nava 
tradition of religion on the basis of Alvar's experiences. Thus He 
not only learnt these hymns, he introduced these texts to infuse 
in the public, an interest in their regular study. 

This was accomplished by his effort to have caused 
commentaries on the 4000. The first one was the Arayirappadi 
the 6000, written by his disciple Pillan. Further on the 9000, 36000 
and the like were written by the disciples of the disciple of 
Ramanuja. By means of lectures in the temple precincts, the 
message of Alvars was passed to the ordinary people. Thus in 
later years, Ramanuja is praised as the foster mother to the 
prabandham and Nammalvar as the mother 37 . 

In due course_ of time, Ramanuja's system got the 
complexion from the Alvar legacy. Many ideas of the Alvars must 
have exerted their influence on His system, ge§a the identification 
of the jivatman in the dasabhavam-servanthood (se$atva) as the 
essential attribute of the soul. 

Ramanuja's Saranagati Gadya and Vaikui?{ha Gadya are 
soaked in the rapture of prapatti (self-surrender). The essential 
quality is vatsalya as replete in Tiruvaimoli. Thus we find His 
religion_was systematised greatly by the influence of the hymns 
of the Alvars and he was credited with the title of Ubhaya 
Vedanta, Pravartaka^arya, one who established the tradition of 


37. Rangachari - The Glory of the Tamil Prabandhas. 
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the two- fold Vedanta, i.e. the (Dravitja and Sanskrit). Another 
advantage was that by this effort the Dravida Vai$nava tradition 
received philosophic sanction to be accepted in the intellectual 
as well as the non-intellectual public. In his interpretations, he 
seems to have discovered universal elements to be infused into 
the powers- of human understanding. We are aware of the 
existence of god though having no capacity to make our 
consciousness of* Him explicit . In the reflection on the 
theoretical principles involved in the knowledge of the world, he 
rises to the awareness of the Self and God. 

The Vedic hymns like the Puru§a Sukta, the Upani§ads, the 
Brahma Sutra and the Gita, the Ramayana and the Mahabharata, 
the Vedanta Purana - all these form the bulk of &anti literature 
and is the major source of Ramanuja's conception of spirituality. 
In addition, Ramanuja subscribes to the supplementary source of 
the Pancaratra agamas, the heritage of which was the Vedic piety 
mating into the crux of the Upani$ads and focussing the spiritual 
reality as Brahman, the way to realise it through the teaets of 
the Gita whose prime factor is Bhakti or devotion. The Paftcaratra 
adds the necessary supplement by analysing the aspects of the 
Brahman with the practical way of daily living. 

In addition to these sankritic streams of inspiration. 
Ramanuja inherited a rich collection of the Dravida Veda, the 
Divine 4000. Their varied phases of God-hunger and spiritual 
attainment, which gave Him an additional source of authority for 
his tradition of Vi£i$tadvaita. Thus we find during his tenure as 
administrator of temples, he started the practical aspect of Ubhaya 
Vedanta, both in philosophy and religion and even got deified 
the Alvars in the temples, alongwith their chanting daily as well 
as on festive occasions and gave them their due respect. 

Even in his major works, the £ribha?ya, Gltabha§ya etc, 
Ramanuja has incorporated the essential ideas of the great works 
til the Alvars. 

His mahgala gloka at the beginning of the Sri\bha§ya reads 

this : 

Akhila-bhuvana, janma - stherna, bhangadi - lile. 

The three fold functions of 6rlman Narayaijia are well 
hi ought out here. They are creation, sustenance and destruction 


in Vidyarthi - Early Indian Religious Thoughts - Page 216. 
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of the universe. Again Ramanuja repeats Vinata - Vividha • bhuta 
vSata - rak?aika - dik§e. 

Tiruvaimoli - Elivarumiyalvinan (1-32) This stanza speaks of 
the limitless auspicious qualities of the Brahman - nilaimaiya - 
thozhivilan, meaning the Brahman also possesses the unique 
quality of granting the spotless status of Eternal Bliss or mukti. 

Ramanuja must have been inspired by this special treatment 
of the Brahman's quality, so he must have mentioned it again in 
the second line after it has already been connoted by the term 
stheman in the first line. On the basis of the Snbha§ya, which 
emphasises the importance of the Paficaratra Samhitas and on 
the earlier reference to them by Yamuna. Krishnawamy Iyengar 
upholds that the Vedic character of Paficaratra works claimed to 
be based on Vedas was derived from ekayana or Yajur Veda. The 
periods from 600 A.D. to 1000 is partly rich in resources for the 
Vai§nava iconography in the Tamil Country. The major concepts 
must have evolved during this period a subsequent development 
must have been going on. Sri Ramanuja was an adept in 
conciliatory approach, changing the dry philosophy to a beautiful 
God with all suspicious attributes and infinite grace. In Vedantic 
tradition, it is said that Ramanuja is the only philosopher who 
made an attempt to unify the Brahman of the Upani§ads with 
the personal God of the Puranas. Being a great mystic, he 
conceived of God beautifully with auspicious qualities and made 
Him the most enjoyable one. In sympathy with the common man, 
he brought the transcendental truth towards human thinking by 
making the personal God with an impersonal background nearer 
to mankind. His main aim and compassion for the masses are 
reflected in each and every branch of metaphysical thinking and 
supplemented by a humanistic approach. The love for God which 
Ramanuja preached later developed as the 'bhakti marga' of the 
north. Ramanuja accepts the Vai§nava doctrines that the Lord is 
united with His divine consort. In the dedicatory verse of 
Ramanuja's three commentaries on the Vedanta Sutras, He is 
known as Srinivasa (in whom Sri dwells) in Srlbha§ya, Srimat 
(associated with) in Vedanta Sara and Srlyah Kanta (blessed 
consort) in Vedanta DIpa. 

There are also references to her in GItabha?ya and more 
references in the Gadyatraya and Nityagrantha. The split that 
came later among the Srivai$navas, one called that of Northern 
recension considered her as the first of the finite spirits. Ramanuja 
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calls her mahi£i - queen of matchless glory with respect to her 
beautiful form, nature and manifestations. In the Vedanta 
Sangraha, Ramanuja quotes phrases from the Sruti. "Hri and 
l.ak$ml are thy consorts" (patnian) when Vj§nu is in the form of 
Cod. She has the body of God. The later commentators interpret 
the surrender to Sn at the beginning of the 6aranagati Gadya as 
mother. SudarSana Suri, the ace commentator of the Srlbha§ya, 
says that because the Lord is difficult to approach, as He has the 
father's sternness, Sri is full of vatsalya and hence becomes an 
intercessor - (Puru§akara) 39 as a forging mother to intercede and 
persuade the stern father to forgive. 

Its first paragraph implies that Sn is the mediatrix of 
salvation. Yamuna has cleared it in his Qatugloki, Ramanuja 
follows Yamuna in all his doctrines. He addresses her as "Thy 
very name is Sri, denoting splendour and prosperity". The Lord 
is the source of all excellences only because §ri is His consort. 
In the Vedanta SartgTaha, Ramanuja established that Vi$nu has 
a consort pleasing to Him and in accordance with His nature. 40 
both Yamuna and Ramanuja wanted to guard against the consort 
being conceived as the immanent power in material nature, who 
is in some sense over the transcendent deity. Their successors 
have remained faithful to their teaching at this point. But they 
laid more emphasis in their writings on 6ri. 

The foremost disciple of Ramanuja, Kure&a and his son 
lihaHAr wrote hymns in praise of §n. Pillan's 6000 refers to 6n 
akin to Ramanuja's views and at the same time suggests the 
intercession of the Goddess. Commenting on the Tiruvaimoli 
t>-10-10 "without refuge and any other aim after having taken the 
great Goddess as my mediatrix, I have taken refuge with Her. 41 
1 he Tiruvaimoli speaks much more and simply of surrender (to 
1 ler) as the sole refuge and protector. "Oh! you, on whose chest 
the lady of the Lotus resides with determination never to leave 
it for one small moment. This slave, he placed himself under 
your feet totally and has no other refuge" (VI' 10-10). 

The lady of the Lotus who always abides on the chest of 
God 42 is seen as a symbol of God's never-failing grace and it is 


V). Sarapagatigadya - Para 1, SudarSana Suri. 
411 Carman - Page 243. op. cit. 

41. Carman - ibid. Page 244. 

4.V Kaylor - God Far God Near, Page 65 
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to this grace Nammalvar entrusts himself in his act of surrender. 

This we find that Sri is the fullest consciousness - power of 
the divine, PuruSottama, in Vai$nava theology. She is both a 
mother and an agent for our ascent to the Lord, fulfilling it 
through her inimitable grace and knowledge. In the works of the 
acaryas we find invocation to Sri. The dvaya mahtra is interpreted 
as emphasising Sri's importance, for the word "Sriman" precedes 
the Lord's name. Srimat is taken to signify the eternal union of 
Sri and the Lord. 

The last of the preceptors, Manavalamamuni desires that Sri 
participates in the upaya and the southern recension's view is 
that she is a finite Jiva. This Sri controversy originated in the 
series of commentary by Periava^an Pillai, Nayanarachar and 
Vedanta De£ika on Yamuna's Qatusloki. If Nayanar acar says that 
Sri is a finite soul without TSvara's lordliness and all 
pervasiveness, De&ika refutes this argument and establishes that 
Sri is an inseparable aspect of the Lord Himself, sharing all His 
qualities. 

He reiterates the same view in his Rahasyatrayasara. He 
invokes the Vedanta concept of (appthik siddhi) and concludes 
that Sri must be considered as an aspect of the Lord's own nature, 
who participates 43 in the upaya as well as in the upeya. 

De£ika as a synoptic thinker 44 harmonised the paternal idea 
of the fatherhood of God and rulership with the maternal instinct 
of tenderness in the ideas of Narayana and Sri. "Truth, when 
transfigured by love, mediates between extremes, links thought 
and action and becomes a unifying power". 

Thus we may conclude that whatever the ontological status 
of Lak§mT, there is no doubt that Her grace is essential to 
salvation. As divine mediatrix she intervenes between the jiva 
and paramatma, transforms the former into a mukta and the latter 
into a saviour. 

The summary of the main results are as follows. Ramanuja 
was able to restore the balance between the moral and religious 
interests of human life by bridging the gulf between philosophy 
and religion and declared that Lord Vijnu with His consort Sri 
is the destiny of man and looked at the religious scriptures not 

43. Patricia Mumme - The £rivai$$ava Theological Dispute, op. dt. Page 238. 

44. P.N. Srinivasacarya - The Philosophy of Vi£i$tadvaita, Page 531. 
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from the mutually opposite points of view of philosophy and 
religion. His theism has the. support of both scripture and 
tradition. Bhakti and prapatti were evolved in his writings due 
to the mysticism of the Alvars. The leading support given by the 
I’ancaratra literature, established the Vai§nava school on firm 
grounds and the superiority of Vi§nu and §ri were fully 
recognised (accepted). Thus on the comprehensive analysis and 
understanding of the human experience, he constructed the 
superstructure of his metaphysics* 5 which is God-oriented and 
integrative, involving infinite addition where the bhakta reaches 
his or her own self-perfection in and through God's self- enriching 
substantiality. This forms the base of Ramanuja's solid work on 
the practical aspect of Religion namely, the complex organisation 
of the temples. 

VAI§hJAVISM TO 6 rIVAI§NAVISM 

When Ramanuja became the leader of the Vai§nava 
Community, Alvars' compositions, Upani§ads, Vi§nu Purana, and 
works of Alvar the Nyaya Tattva Yogarahasya were are all in 
vogue. Badarayana's brahmasutras were commented in brief by 
Dramida. Bodhoayana wrote a commentary on the Brahma Sutra. 
Brahmanandin also known as ‘Jmka* commented on the 
(,'andogya Upani$ad. Amongst these works in Sanskrit from the 
period of Nathamuni, most of them are lost except those of 
Yamuna. 

The Guruparampara verily declares that Ramanuja had 
access to many of these works, and that Ramanuja took a special 
trip to Kashmir, to read through Bodhayana's commentary on the 
Brahma Sutra. 

It was long after his period, that the system of philosophy 
preached came to be known as Visi§(advaita. Vedanta De&ika 
(15th Century) declares that Nathamuni was the earliest exponent 
of this system. Among the two works of Nathamuni (6820-830 
A.D.) the Nyaya Tattva - which is lost is known from Vedanta 
Desika's citations from it as the earliest work on the philosophical 
aspect of the school. The other work Yoga Rahasya is also lost. 


4 r >. Krishna Sivaraman - Hindu Spiritualism, Vedas Through Vedanta, New York, 
1989. 
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In the Nyaya Tattva as it is available only in the form of citations, 
are laid down the metaphysical and epistemological aspects of 
the system representing a revised and better presentation of 
Nyaya and Vai§e$ika tenets. 

Yamunacarya (916-1041 A.D.) developed the concepts 
presented in the Nyaya Tattva, and those which he received in 
the traditional line from his preceptor $rl RamamiSra, (Manakkal 
Nambi). These concepts were emulated very ably by Yamuna, 
who made a deep study of the systems of thought prevailing 
then. 

The religious and philosophical atmosphere during 
Yamuna's early years was not very conducive to preach the 
Vai?nava ideals. 

The doctrines of the schools of Buddhism, Nyaya and 
Mimamsa were overthrown by Sri Safikara Bhagavatpada and 
monistic doctrines and the principles of Saivism were prominent 
much to the disadvantage of other schools of thought. 

The monistic school of Sartkara had developed on the three 
bases of the Upani$ads, Bhagavad Gita and the Brahma Sutra. 
To establish Vaijnavism on solid foundations, Yamuna took in 
his hands the same bases, and wrote eight works which are as 
follows: 

(1) The _Atmasiddhi, TSvara Siddhi, Samvit Siddhi, Gitartha 
Samgraha, Agamapraamaijya, GatuSldkT, Stotra Ratna, and 
Mahapuru§a Nirnaya. 

Badarayana composed the Brahma Sutras with a view to 
convey the real nature of the self. The commentary of Drami^a 
received an elaborate exposition at the hands of 6ri 
VatsaiSgamisra, Tanka, Brahmadatta, Sankara, Bhaskara and 
others. Tj^ka also known as Brahmanartdin is pointed as an 
eminent Acarya by Ramanuja. 

Yamuna took it upon himself mainly to refute the views of 
Sahkara and Bhaskara. Yamuna's arguments are based on the 
teachings of the Upanijads. The Siddhitraya consisting of 
Atmasiddhi, TSvara Siddhi and Samvitsiddhi bear ample 
testimony to the vindictive aspect of his writings. 

The contents of the Bhagavad Gita are treated by him in his 
Gitartha Samgraha which has 32 slokas. Here he says that the 
means to the attainment of the ultimate goal of life is devotion 
which is produced as a result of the performance of scriptural 
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duties and the emergence of self knowledge. 46 According to him 
yoga in Gita means bhakti Yoga. 

Prapatti - complete surrender,bhakti, and the place of jiiana 
and karma in the religio-philosophical aspects of the system are 
very clearly expounded. JThe authority of the Pancaratra agama 
is settled by him in his Agama Pramanya where establishes the 
high antiquity and undisputed authority of the Pancaratra 
literature, the canon of the Sri Vai§ijavas'. Aspects of Bhakti are 
best revealed in his two lyrics, the QatuSloki and Stotra Ratna 
which are at the same time the repositories of the religious 
aspirations and outpourings of a devotee longing for God's grace. 

The Qatusloki is in praise of Sri the consort of Lord Narayana 
is in four glokas. It contains the essence of the Vai$nava tenets 
bout the greatness of Sri and her relationship with humanity. 

The Stotra Ratna is in sixty five Slokas in praise of Vi§iiu. 
It not only brings the greatness of Vi$iiu, but is filled with deep 
religious fervour appealing for God's mercy and jlva's dependence 
on God. All these works contain the quintessence of the Vai§pava 
doctrines of philosophy. 

The fundamental doctrines which were developed by 
Ramanuja do not have a clear picture at the hands of Yamuna 
and theistic colouring is given by Yamuna to the practice of 
karmayoga. 47 The paths of bhakti and prapatti are strongly 
recommended for adoption. Karma and gnana are absolutely 
necessary for practice but are subsidiary to bhakti. Prapatti is 
dealt with but stress is not laid upon the imperative need to 
practice as was developed after the days of Ramanuja. The 
exposition of the crucial passages of the Upanijads are original. 
It can be safely admitted that Yamuna's writings had not only 
impressed Ramanuja much but also made the latter base his 
conclusions on the basis of Yamunacarya's decisive statements. 

Yamuna establishes God's existence as a controller over 
everybody. Rival theories are refuted by him. In his 
Samvitsiddhi 48 , She takes up two passages from the Qandogya 
Upani$ad (6.2.1). 


46. sva dharma jhana vairagya sadhya, 
bhakti eka gocarah, 

narayatjah param brahmah, 
gTta sidtre samudhilah 

-Gitartha Sarhgraha, verse l.From S.N. Dasgupta.p.100. 

47. Dr. V Vardacarya • Yamunacarya. 

4H. ibid 
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Verses from the Gandogya Upanijad (6.8.7) are stated to 
have been interpreted by SaAkara as supporting his theory that 
Brahman alone exists and that the world is unreal. The arguments 
which Yamuna advances are originated in conception and 
executed with just reasoning. 49 

The Gltartha SaAgraha is an excellent epitome of the 
teachings of the Gita. Here Yamuna discusses the three paths 
karma, jnana and bhakti and concludes, that bhakti is the means; 
It is also stated as essential even for adopting the path of self 
surrender prapatti. 

By the time Yamuna became the head of the Vai$nava 
community, temple worship had attained much celebrity. Yamuna 
lived in SrTrangam, when the great temple of 6ri Ranga was 
celebrated according to the Pancaratra agama. During this period 
charges were framed against recognising of the system of 
Pancaratra as valid. The PaAcaratra priests were then condemned 
as unworthy of respect as they gained their livelihood by 
attending to the rituals in temples. A section called 
Utpatyasambhavat 50 (Brahma Sutra (2.2.4245) is included in the 
Brahmnsutras of Badarayana. On the face of them this section 
goes against Pancaratra validity. SaAkara commented upon these 
arguing against Pancaratra validity. This added to the already 
smouldering fire of antagonism against Pancaratra. 

The Vai§iiava creed had to be safe guarded against this 
onslaught. Otherwise worship in the temples must have been 
affected adversely, if not destroyed altogether. Yamuna took up 
this matter and vindicated PaAcaratra's validity in his 
Agampramanya, where he argued for Pancaratra mode of worship 
with reasons scholarly arranged for defence and maintenance of 
the positions. His refutation of SaAkara's attitude to the PaAcaratra 
validity is very strong and fruitful. 51 

Incidentally, Yamuna discusses and declares the validity of 
the &aiva agamas as baseless in as much as Vi$nu is the supreme 
deity over and above all other deities. A thorough examination 
of Vi?nu's supremacy is discussed.In short here he has justified 
the orthodoxy of the Pancaratra system. In his Qatusloki, he 
establishes the place of &ri in Vai$navism. Her supreme position 


49. ibid. ,pp., 16,17,18,19. 

50. ibid., pp.,43-47. 

51. Dhagavata Mahatmya, 2.1.8 
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is proved. Vi§nu is*said to have two positions, one in which He 
is formless and the other having a form of ravishing beauty. 

These above works of Yamuna have undoubtedly formed 
the foundations for the edifice which Ramanuja raised later. 
Another source book for the development of Vaijnavism is the 
Bhagavat Gita which contains a lucid and categorical exposition 
of the tenets of Vai$navism. The absolute entity of the Upani$ads 
is Bhagavan,the supreme deity of the Vaijnava religion (Gita 
3.23-24 and 5.29) where Kf§na refers to himself as the all powerful 
supreme being. The Lord discusses the need to do karma, take 
to jnana and practice bhakti (also 9.28-34 Ch. XI). There is parity 
in the significance of the purport of this chapter XI with the 
derivative sense of the word Vi$nu. How to get into the path of 
devotion is clearly conveyed in 18.54. karma, jnana & bhakti have 
their places in the path of attaining final release 18.55-589 Slokas 
18065 and 66 proclaim this word to humanity. Bhakti and prapatti 
are thus shown as essential to win God's grace and attaining 
him. 

The Vi§nu Purana is Purana par excellence to bring out the 
essence of the teachings of the Vedas. It intends primarily to 
prove Vi$iju's supremacy over other deities and the second is 
referred to as Vasudeva which gets the explanation in 1.2.12.He 
is everywhere and in all things and hence the scholars declare 
him as Vasudeva. The greatness of Sri is fully treated in 1-9 16- 
140. The epithet Vasudeva is justified in 6.5.78-80; 81a 82. His 
body is treated in 6.5.84 and 85. 

Next to this the Bhagavata Purana plays a very important 
role in establishing Vijiju's supremacy. Non-mention of this by 
Ramanuja is taken to indicate, according to modern scholars a 
later date, posterior to Ramanuja's date. Most modem scholars 
date the Bhagavata Purana in its present form at about the 10th 
century. Some put it any earlier than the 6th century. 

Probably the final form of this Purana is probably the work 
of some group or community of brahmanas probably living in 
the Tamil speaking region of south India. So it can be inferred 
that the legends making the Purana must have long been current 
in the folk literature. Since some of these legends in written 
literature as different as the Silappadikaram tradition of the time 
between second and fifth centuries. 

Madhvacarya draws reference to and cites passages from 
the Purana. Madhva flourished in the 12th century. It is not dear 
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o admit how a Purina which was not taken note of by Ramanuja 
bout a century before could have become.a popular text. It may 
•e possible that this Purina should have existed in some form 
>efore the 10th century or even earlier. The Purinas are to 
upplement the Vedic Concepts. The Vi$nu Purina served this 
turpose in a thorough manner. Riminuja must not have referred 
o this Purina. 

Vi$nu's supremacy is maintained in the Mahibhirata and 
ft§nu Purina yet, the deity Vi$nu in these forms of descent 
avatira) gets a more enchanting splendour while treated by Suka 
n the Bhigavata vide -10.3-9,11; Vasudeva's description of Kj-$na 
t the time of the letters assuming his true form 10,41, 20, 23 - 
Cr§na as he enters Mathura with Balarima) Vi§iju's enchanting 
orm is not found in the ancient texts except the Purina. The 
levotional aspect of attachment between Kr§iia and his devotees 
s best depicted only here. He is dependent upon his devotees 
9-4-63). "Neither penance nor Vedic Study knowledge or actions 
lo bring God to man. Devotion alone does it", the cowherdesses 
epresent this 6 (Bhigavata Mahitmya 2.1.8). 

I am their heart and they are mine. They do not know anything 
part from me nor do I anything other than them. Name of God when 
i ttered knowingly or otherwise destroys the sins of those who utter it 
6-2-18). 

We cannot be sure of showing that Riminuja knew of these 
lescriptions but the description of the Lord in the 
>aranagatigadya and in his introduction to his Bhagavat Glti 
lhi$ya is so graphic. 

The Lord of Lak§mT, He who is opposite of everything that 
; evil and the sole seat of all auspiciousness, who is infinite 
nd is solely of the nature of knowledge as bliss who is the vast 
>cean of countless auspicious qualities, whose divine form is the 
reasure house of infinite qualities such as brilliance grace, 
►erformance tends softness, beauty and youthfulness which are 
everlasting and faultless. 52 

From this Bhajya we can say that Ramanuja had the 
nfluence of this Purana or Jitante Stotra. Not citing passages 
rom this Purana is no proof of Ramanuja's unawareness of the 
vailability of this Purana. He has not written any description of 
he Lord in the form of his own work. 
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Lastly the compositions of the Alvars contain a treatment 
>f God his nature, form, path of devotees and self surrender. 
: orms of God in His transcendental divine descents, inner 
ontroller and idols are treated either singly or together. Devotion 
ind its kinds are treated in Tiruvaimoli 9.4.5., 10.5.21 Mudal 
iruvandadi 39,77. Iranglam Tiruvandadi 46. Munram Tiruvandadi 
16 and Peria Tirumoli 10.1. The Lord is easily accessible 
Tiruvaimoli 1.6.7 His qualities Ibid 1.8-9, names 2.7. enchanting 
ippearance 3.1. and this supremacy 4.10 are treated ’by 
'Jammalvar. He takes the form which his devotees desire • him 
o take; prapatti is taken by Nammalvar under Srinivasa (6.10) 

The above sources were helpful for the growth and 
ievelopment of the philosophical and religious atmosphere when 
lamanuja became the master of the Vaijnava creed. Yamuna or 
iny other acarya during that period or earlier to that wrote 
ndependent treatises on the Upani$ads or Brahma Sutras. The 
easons were the following:- Sahkara was the earliest 
philosopher whose works have come down to us. His doctrine 
vas Brahman without attributes is the only reality, everything 
?lse being declared as unreal. Bhaskara who came after him in 
;he realm of philosophy held that the world is real but the 
difference between Brahman and the world is only due to 
:onditions (upadhi) which are physical bodies. Yes, Brahman is 
he source for all this. His theory is called the Aupadika Bheda 
3heda. Yamuna took up these doctrines of Sahkara, and refuted 
[hem in the Samvitsiddhi. Bhaskara's system is not popular like 
partkara's. Ramanuja had at least two tasks to achieve. One is 
that Brahman is identical with Vi§nu the latter being the personal 
God of religion. The other is the declaration that the world is 
real. 

The Brhadaranyaka Upani$ad 3.7.2 declares that Brahman 
is the soul (atma-Sarlra) while all others including matter and its 
evolutes and souls are its body. This concept became useful for 
Ramanuja's development of the fundamental doctrine of 6arira 
- Sarlri bhava to maintain organic unity. Brahman is the only 
one with these representing the body. 

Many of these concepts like value of devotion and prapatti. 
Brahman with attributes, reality of the world were extant, but 
they did not get a systematic exposition and treatment by the 
acaryas before Ramanuja. But Nathamuni and Yamuna, the latter 
in particular paved the way for the development of many concepts 
at the hands of Ramanuja. Yamuna's eagerness to make Ramanuja 
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the inheritor of the traditions is too well known. It is related in 
the Prapannamrta that Yamuna was anxious to meet Ramanuja 
but shook his mortal coils off immediately before Ramanuja came 
to meet him. So Ramanuja could only render the last homage to 
his body. 

^afikara who preached advaita said Brahman is the only 
reality and the world is void. Badarayana later held that the 
relation between the Brahman and the world of sentient and 
non-sentient beings is one of identity-cum-difference based on a 
condition (upadhi) which lies in the possession of the physical 
bodies by the selves due to karma. YadavaprakaSa held the view 
of the natural identity cum difference as 6vabhavika-bheda bheda. 
It is in this atmosphere Ramanuja had to learn and preach his 
philosophy. On one side were the cult of the saivites (from 
ancient times) claiming Sivas Supremacy, but the Vi$nu Purana, 
Mahabharata and the Bhagavad Gita proclaimed the supremacy 
of Vi§iiu. Born as a son of parents with Vai§nava leanings, 
Ramanuja had no difficulty in implying the tradition of 
Vaisnavism. Being a thorough student of mimamsa, he could 
interpret the passages in the Upani$ads and the Brahma sutra in 
favour of Vi$nu's supremacy. He had to contend with ^ahkara, 
Bhaskara and Yadavaprakasa and expose the weakness in their 
arguments in establishing the Brahman with attributes and that 
the world is all real, (through the concept of the body-soul 
relation). He was able to demonstrate that the Brahman is the 
only one with the sentient and the non-sentient beings bring the 
body of God, directed and sustained by Him and existing entirely 
for His purpose. The ultimate oneness and reality of the absolute 
is recognised in the inseparable unity of a?it, $it and ISvara. 

He compares the relation involved here with that between 
body and soul his conception of the absolute may be characterised 
as that of an organic unity in which as in a living organism one 
part dominates and controls the rest. 

The subsidiary parts are known as vi§e§anas (attributes) 
and the predominant one vi€e§a (substantive) since the attributes 
cannot by themselves exist separately the complex whole (vi£i$(a) 
in which they are necessarily included is described as a synthetic 
unity. Hence the term Vi$i?tadvaita. 53 

Soul is the nature of consciousness and has attributive 
knowledge always associated with it. It is not merely a 
hypothetical unity of individual experiences, but an eternal entity. 


53. Swami Adidevananda - Studies in Ramanuja. 
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Its consciousness flows out without any obstacle, comprehending 
everything though the soul itself apart from its consciousness is 
viewed as of atomic size, it reaches the kinds of space through 
its attributive knowledge. It is ananda and also manifests itself 
in liberation. Man with his physical body, derived from nature 
(prak^ti) on the one hand, and God for his inner-self on the other, 
presents the dual nature and conflicts of human life. The souls 
are countless in number. With those which are free or in bondage, 
Vi£i§tadvaita recognises a third category of perfect souls called 
nityas who have never been subjected to transmignitory 
existence. Though each soul is a doer and experiences God as 
inner ruler (ahtaryamin) controls it without interfering with the 
freedom which is due to it. 

The term TSvara stands for the entire universe with its git 
and agit, elements included in it. Thus God becomes both the 
cause and the effect. In dissolution. He subsists as the cause 
with the whole universe latent in Him in what is called creating, 
subtle matter becomes gross and souls expanding their 
attributive knowledge enter into physical bodies according to their 
previous karma. Since the causal form includes everything that 
is required for creation, God becomes the cause of it. He also 
grows as the cosmos and thus comes to be called Brahman. In 
the so called change. He does not suffer any change in Himself 
but only through ways comprehended in the whole of which He 
is : the inspirer. He is not only the absolute but is also the inner 
ruler. 

On the side of religion. He is as completely personal. He 
enters into personal relations with the soul. He is the God of 
Love and abode of all unsurpassable attributes. His love for his 
devotees far exceeds their devotion to him. 



CHAPTER V 


^TEMPLE ORGANISATION BY 
RAMANUJA, NAMELY THE FOUR 
TEMPLES - SRlRANGAM, TIRUPATI, 
MELKOJE AND KANglPURAM 


SRlRANGAM TEMPLE 

W e have seen that Mahapurpa initiated Ramanuja with 
Pahcasanskara (on behalf of Alavandar) with utter humility 
and began giving instructions to him on Vai?nava doctrines. After 
taking the ascetic order at Kangi. Ramanuja took Mudalianqlan 
and Kure£a as his disciples and initiated them into the Vai§ijava 
community. He taught them the Purva and Uttaramimamsa. 
When Yamuna's disciples heard of the new developments at 
Kangi they sent messengers on behalf of Lord Ranga to Lord 
Varada, seeking permission for Ramanuja to leave the services 
of Varada and join that of Sriranga. It is said, when 
Tiruvarangattupperumal sang a beautiful prayer. Lord Varada 
was moved and granted the desired boon. 

Ramanuja reached Srirangam, was met by Perianambi and 
was offered the pontifical chair. He entered the vast temple 
premises, went to the sanctum and chanted Tirupallanqlu and 
Alavandar's Stotraratnam. It is said that Sri Ranganatha gave the 
wealth of both the realms (Ubhaya Vibhuti). Thus Ramanuja came 
to be known as Uglayavar, (possessor of great wealth). 

He at once started with the affairs of the temple. First came 
the treasury, the food storage and the accessories for worship; 
he looked into the duties of the higher and lower servants of the 
temple. Akalanganattalvan, a non-brahmin, was appointed as 
supervisor who looked after the daily and periodic rituals, got 
repaired the ramparts and the flower gardens. 

The Koil Olugu, the temple chronicle, makes it dear that 
Ramanuja proceeded slowly in the entire reorganisation of the 
temple administration. In this process, he had to incur the 
displeasure of the existing staff, since many functionaries were 
displaced and their powers were curtailed. Stories go to say that 
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even an attempt on his life was made by poisoning him and 
Ramanuja had to flee to Timvellarai. He returned two years later, 
only after the servants had repented for their action. Another 
story in Koil Olugu throws light on the conflict behind the transfer 
of power. The keys were still with the hereditary high priest, 
Periakoil Nambi who opposed Ramanuja's ten fold divisions as 
against the five-fold ones of the Parijanas : 

Ramanuja found a way out; he deputed Kure§a to participate 
in the funeral of Nambi's mother, and on the eleventh day, asked 
for the hereditary post and the keys of the temple which Nambi 
readily handed over. Thereafter Nambi was given the name of 
Amudanar and was later assigned the function of chanting an 
andadi as an appendage known as Ramanuja Nurrandadi, an 
ode of reverence on Ramanuja's qualities, which later became a 
part of the four thousand. 

About the Srirangam Temple: The Srirangam temple 1 is 
termed as Periyakoil, the shrine of shrines for the Sri Vaijnavas. 
It lies on an isle surrounded by the river Kaverl on one side and 
Kolli^am on the other. The deity therein is known as Kasturi 
Ranga or Alagiya Manavalan. Old Tamil literature refers to it as 
Tiruvarangam. The name owes itself to the legend that - once 
the holy vimana (§rlranga Vimana) of Vi$nu got stuck at this 
place. An isle lying in the midst of the winding branches of a 
river is called arangam in Tamil. Thus the spot came to be known 
as’ SrTrangam in Sanskrit and Tiru-Arangam in Tamil. Lying 
between two rivers just as the SuSumna nadi lies between the 
Ida and Pingala nadis of the nervous system, the temple is the 
Sadhanalaya with the seven prakarasa, denoting the principle of 
Sathyalaya, the human body or enshrinement of the Lord. Since 
then it is known as Talai-Arangam. 

A Word about the Koil Olugu 2 : It is a record or register 
and is supposed to be the work of the a?aryas of the past. The 
work of a single writer, but a record written and maintained by 
successive wardens ot the temple. It is almost like a diary kept 
up by successive generations. Since, it also contains an exhaustive 
treatment of Ramanuja's work, it might have been written 
immediately after his death. A very interesting detailed 
description of Utfayavar's reforms and reorganisation is brought 
out by the Koil Olugu. Here these divisions are described 
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elaborately. But for some jumbled sequences here and there which 
may be due to later interpolations, the Olugu is still a valuable 
source book on the affairs of the temple. The Guruparaihpara 
which traces the history of the religious movement and the work 
done by the preceptors is based on hagiology. Both the 
Guruparaihparas of Pin Palagiya Perumal Jeer and that of Brahma 
Tafitra Svatafttra Jeer, the Divyasuri £aritam and the 
Prapannamytam of Anantarya speak clearly of the Acaryas, who 
were less remote than the Alvars. 

The Sattvata, Pau$kara and the Jayakhya are the most 
important of the Paftcaratra samhitas. Different Vai§nava temples 
following Paftcaratra have chosen different samhitas, as far as 
the rituals and mantras are concerned and they serve as 
text-books for the priests. The Srirangam temple follows the 
ParameSvara Samhita 3 of the Paftcaratra which gives full details 
of the gateways, prakaras, dvarapala, the devotees as well as the 
sanctum. The agama must have laid down rules in a very early 
period governing all the details and the builders tried to follow 
them as far as possible. 

If the authority of the Olugu is accepted, the Vaikhanasas 
were doing worship in Srirangam, Ramanuja was instrumental 
in appointing Paftcaratra priests in place of the former who could 
perform the worship as expounded in the ParameSvara Samhita. 
Hari Rao says that whosoever was the author of the Samhita 
must have had the Srirangam temple in mind. The tenth chapter 
of this samhita deals with Vimana Devata of the Ranga Vimana. 
The temple note arranges the history of the shrine into prehistoric 
and historical times. The style of Olugu is like that of 
Manipravala; its authors are anonymous. TJie initial period is 
referred to as Kalikalam and the later as §alivahana era, which 
seems to be more accurate. The Alwars have sung vociferously 
of this Lord and Tirumangai, the last Alwar, has built walls 
around the temple, raised its height and laid gardens. The 
Da£avatara Sannidhi and the All Naqlan Tiruvlglhi also boast his 
name. It was this Alwar who started the adhyayana festival, (one 
of chanting the Four thousand). When the prabandha code was 
drawn up, Nathamuni followed the footsteps of Tirumafigai 
recited the Tiruneduntancjagam during the Karthigai festival and 
Tiruvaimoli in the adhyayanotsava in divine melody, illustrating 
them with gestures. He taught his nephews, Melai and Kilai 


3. Hari Rao - ibid.,p. 10. 
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Agathalvan to sing to tune the prabandhas. After Nathamuni, 
the religious code and temple affairs were taken care of by 
Uyyakkon^ar and Manakkal Nambi. The latter influenced 
Alavandar or Yamuna, grandson of Nathamuni to renounce the 
worldly attachments, hence Yamuna became an ascetic and took 
up the office of the 6rlkaryam (superintendent). He had strict 
control over the temple agamas, removed the members of the 
other school and dismissed them from the temple. 

After long years of peaceful administration, Yamuna wanted 
to take Ramanuja in his fold. But it was God's will that this could 
be accomplished only after Yamuna's demise. Ramanuja was 
ordained for the complex pontifical seat of SrTrangam. We have 
numerous inscriptions in the temple of the sola kings of this 
period detailing their gifts and benefactions during and the 
temple's growth in organisation, wealth and resources since 
Srirangam was becoming the accredited headquarters of the 
Vnisnava movement in south India. Ramanuja took over the 
administration of the temple, the details of which are given as 
follows : 

UPAYAVAR TITTAM 

The Koil Olugu describes the duties of each of the ten 
groups of temple servants as fixed by Ramanuja. From the days 
of Tirumangai it was five fold i.e. the Kovanavar, Ko^avar, 
Koduveluc^uppar, Pagluvar and Tulaiyiduvar. These were 
expanded into ten groups. In the Srirangam temple the priests 
were hereditary servants who received their lands and 
assignments from a chieftain on a permanent basis. Their duties 
were defined and supervised by the Senapati Durantara, who 
was all powerful. 

When Ramanuja took over the temple affairs, he appointed 
Mudaliandan as Senapati Durantara. From his days, the temple, 
besides being a place of worship, also became the venue of 
religious and philosophical discourses. Before Ramanuja's 
emergence, the Prabandhas were being recited and puranas read, 
which seldom attracted the intellectuals. But the picture changed 
with the association of many of Ramanuja's disciples by 
systematising and elaborating the administrative machinery of 
the temple; he purified and rendered it more meaningful. 
Ramanuja effected a degree of cooperation between the vedic 
scholars and the temple oriented 6riva$iiavas. 
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From now on, his endeavours were directed towards the 
proper and effective administration of the temple and for the 
perfect attention to the daily worship of Sri Ranganltha. 4 He was 
a great Vedantin and also a selfless religious reformer. But his 
amazing skill in temple administration Is revealed in the changes 
which he introduced there. His zeal for raising the standard of 
the common man in the sphere of religion, his anxiety that the 
procedural details concerning the daily worship for the arqa form 
of God in the temple should not be affected on any account, and 
his realization that the members of the community should be 
made to understand their duty in rendering service to God 
according to their mental and physical equipment, gave him 
enough strength to build and develop the religious affiliations of 
the people in and around the temple at Srirangam. 

It is no exaggeration to say that it could have taken thousand 
years perhaps for a legislative institution to accomplish through 
enactment of laws and regulations and proper implementation - 
whatever Ramanuja, a single dynamic religious administrator had 
achieved within his own lifetime. The laws, legislatures enact, 
are often found to have shortcomings, necessitating frequent 
amendments from time to time. In the long run, most of these 
laws continue to be linked with the original only in name, their 
contents having been changed thoroughly. The administrative 
rules which Ramanuja introduced in all the major temples, 
remained unaltered - except for slight changes they might have 
undergone in consonance with the shifting cultural affinities of 
the Vaisnava Community. 

For approximately a thousand years, the system has been 
working well and is being followed in the temple to the full 
satisfaction of the community. No other temple of Vi§rm has an 
administrative system so complex and so meticulously attentive 
to the procedural details of the method of worship as has been 
in vogue there. The credit for it goes entirely to Ramanuja. 

The following are in brief the main features of temple 
administration , introduced by Ramanuja. Kurattalvan 
(SrivatsangamiSra) was appointed to keep control over the 
religious codes. Mudali An<jan (Dasarathi) was given charge of 
the inner organisation. Akalankanajtalvan, probably a ?ola 
Chieftain who became Ramanuja's disciple, was entrusted with 


4. Hari Rao - ibid.,p.56. 
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the work of managing the temple lands. The servants, who were 
till then in five groups, were classified into ten groups with 
specific duties assigned to each group, the Vaikhanasa system of 
worship, which was being practised during that period, was 
replaced by the Paftcaratra system of worship. Those who were 
exercising their authority in the temple were asked to use the 
seals of Garuda, &amkha and Qakra as marks of authorisation. 

The adhyayanotsava, for the celebration of which objections 
were raised in some quarters, was arranged on a sound basis 
and the objections were ruled out. The images of Nammalvar 
and other saints were installed. Arrangements were also made 
to have the Divyaprabandha recited on all the twenty days of 
this festival, according to the code drawn up by Nathamuni. For 
a permanent and regular supply of milk for the Lord, a go£ala 
was started and his disciple Garu<Javahanapan<Jita was put in its 
charge. 

Ramanuja appointed Alvan as his trusted assistant in 
controlling the religious code and his wife Antjal, control of the 
inner organization. From the Umikkattu (where the husk was 
stored) Ramanuja himself controlled and supervised the temple 
affairs, according to the ParameSvara Samhita v 
Todavattittuimaraiyar (a high brahmin) and Koduveleduppar were 
entrusted with the lock and key. The Talayiqluvar, with the 
Garuda seal; Aryabha^al kept watch and Pallavan Villuparaiyan 
was in.charge of the accounts. But Ramanuja kept the signet of 
discus with himself and the conch with the Naihbis. 

The learned Periakoil Nambi was brought under his fold 
ind was named Amudan. Ramanuja laid down the duties of the 
temple parijanas as given below : 

1) The Tiruppatiyar - were pilgrims of the different sacred 
shrines. But all of them accepted Ramanuja as their guru. 
They ranged from Tirupparkadal Dasas and 
Tirukkurugaippiran and Chelvanarhbi. Their services in 
the tefnple were allocated accordingly. 

2) The Tiruppanisaivar were the five descendants of 
Kodavar, Tiruttalvarai Dasar, Nalukavipperiamal Dasar, 
$a[hakopa Dasar, Tirukkalikkani Dasar and Ramanuja 
Dasar. Their names indicate their respective gurus 

3) Bhagavata Nambis - a new group. 

4) The Ullurar or the todavattimar were the argakas 
attending on the Peria Perumal and Tiruvaranga 
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Maligaiyar bore the supplemental procession image. 
These were taken as &i§hyas and following duties were 
assigned to them. 

5) Vinnappam Seivar - The temple singers of whom 
Nathamuni Arayar became Ramanuja's disciple. 

6) Tirukkaragam Kaiyar - The holy water pot carriers, 
Tiruvaranga Vallalar and Tuyamunivelam were assigned 
the work of bathing the deity. 

7) The Sthanattar - The Brahmarayars, a class of 
Tulaiyi^uvar, were given certain fixed assignments in the 
temple. 

8) The Pattukkottu Consisting of Peria Naihbi, the 
Tiruppaniseivar, Alvan, Govinda Perumal A^^an, 
Amudanar, Pillan and Ciriyalvan to recite the Re, Yajur, 
Sama, Atharva Vedas and the puranas,_ Srlranga 
Mahatmya, Prabandha, Purvottara MImamsa, Asvalayana 
Sutra and Sri Bha$ya in the sanctum. 

9) The Aryabhattal - To keep a watch in the temple. 

10) The Dasa Nambis - To which class Ton<Jara<Jippodi Alvar 
belonged. 


Thus the ten groups were assigned their duties. As the 
Senapatidurantara of the class of Kdvanavar Utfayavar was the 
chief of th. Sri Vai$navas of §rlrangam. The amalgamation of 
the permanent services of Garu^avahana Pan^ita and the 
Tiruppatiyar enjoyed the first place; Ko^avar, the second place; 
the third was assigned to Bhagvata Nambis. 

Ramanuja assigned some duties to four Ekangis (outsiders). 
Eight Vai$nava ascetics were to carry the insignia of gold rods, 
two silver rods and two rods of cane. Certain permanent duties 
were assigned to the Sattada Mudalis. 5 Thus the benediction 
Ramanuja divyarya, vardhatam abhivardatam was established in 
the real sense. The reforms he effected in the Adhyayana utsava 
is dealt with in a separate chapter. 6 

According to Koil Olugu, the ten groups of temple servants 
fixed by Ramanuja are known as Udayavar Tittam - 
(arrangement). 


5. Nun-brahmins and outsiders.who did not wear the Mupuri. 

6. I lari Rao - Koil Olugu,p.50-53. 
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In the days of Tirumangai Alwar, there existed five groups 
- Kovanavar, Kodavar, Ko(Juvele<Juppar, Paduvar and Talaiduvar. 
The Kovanavars were the ascetics or the agaryas who were 
associated with the temple. Kodavars were pot-bearers, 
Koduveleduppar the torch bearers. Paduvars singers and 
Talaiduvar were in charge of providing plantain leaves. 

The functions of the ten groups or the Pattukkottu are as 
follows. The superintendent of the temple was Senapatidurantara. 
He was also known as Sri Karyam, exercising overall control on 
the brahmin and §udra servants, he could even punish them. 
After taking a bath and circumambulating the flag staff from the 
Aniarangan courtyard and paying obeisance to the Lord, while 
coming round the l£u]agekharan enclosure, he would inspect the 
kitchen, the provisions and eatables, assign the head cook and 
the Ekangis their duties. Near the strong room, he would join 
the Todavattirumaraiyar, listening to their recitation. He will also 
distribute the puja dravyas to the arcaka. 

Then he would make a visit to the garden, from there to 
the shrine of Senai Mudaliar and then to the Tirumanfapa of the 
Lord. He would meet the men of the ten groups, §attada Mudalis, 
Ekangis and Sudra parijanas. He would personally inspect the 
puja. Even in the afternoon, he would stay in the temple to offer 
milk and Ka$aya, a medicinal decoction. Going through the 
AryabhaJtal door, he would beg forgiveness for any omission. 
His duties were even more manifold during festival times. For 
the services rendered, he was given high honour with prasada 
and parivatta (Silk cloth tied round the head). 

He was assisted by Perumulturai AdhikSri or the 
superintendent of the inner organisation, in charge of the supply 
of dishes and prasada. Another person was head of the store 
house, to look after the provisions for the kitchen, festival 
umbrellas, fireworks, flower garden and also to guard against 
thefts. Yet another man was kept for repairs and reconstruction. 
He was also to check on the parasitic growth on the walls and 
gopuras and to erect pandals and watersheds. The superintendent 
of temple lands was in charge of agricultural operations, dispatch 
of grains and arrangement of labourers for service during 
festivals. They were assisted by one or two Ekafigies. The first 
holder of this office was Mudaliyandan and subsequently, for the 
next two hundred years the members of his family. When they 
left Srirangam due to the Muslim onslaught, this office was held 
by many others like Sriranganarayana Bha[[ar, Uttamanarhbi and 
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Kandaglai Ramanuja Iyengar. The first one, an ascetic of the 
thirteenth century, founded a math andjgained control over the 
temple administration. Bhattar, son of Alvan, was in charge of 
the Ramanuja DarSana. During the Vijayanagara rule, the_office 
of Senapatidurantara was divided between the families of Andan 
and Bhattar. The descendent of Bhattar, the Jiyar (Srlranga 
Narayaija) and Uttamanambi were all patronised by the 
Vijayanagara Raya, who honoured them with royal gifts. 

Pattukkottu 7 - The brahmin groups of temple servants. 

1) The Tiruppatiyars were outsiders, who became the 
distiples of Ramanuja and settled down to look after 
temple duties, assisting the arcakas in maintaining light 
arrangements in the street. Their major work was in the 
Tirukkartigai festival, preparing thousands of wicks from 
the kitchen. They were to announce the arrival of cooked 
offering, cleaning the altar, heaping the rice over the cloth 
called pavaqlai and holding torches during festivals. 
According to the Olugu, they took milk and decoction in 
procession every night from the Dhanvantri shrine to the 
shrine of the Lord. This place is referred to as ArogyaSala. 
The duties were hereditary. 

2) The Tiruppani Seivar - or the Kodavar. Their main 
function was to inspect the street while the deity was in 
procession. They accompanied the row of Sri Vai§nava 
hymnists. At the close of each festival, they recited the 
Tiruppani Malai or Padippu and so were known as 
Tiruppani Seivar. These people sacrificed their lives in the 
boundary disputes with the saivas of JambukeSvaram. 

3) The Bhagavata Nambis installed the flag during the 
dhvajarohana, to offer the mace of office to Srikaryam, 
read the epistle to Nammalvar on the eve of the 
Tiruvaimoli festival. Ramanuja raised their status by 
giving them some more functions in the sanctum. 

4) The Todavattitirumaraiyar or Uillurar - There were both 
pure brahmins and also natives of the town, they were 
the original Srivaijnavas, their duties were mainly with 
the sanctum. They kept the sanctum clean and offered 
divine food, restored the jewels to the Sribhandaras, 
carried the §a(hakopam behind the processions. 


7. Mari Rao - ibid.,Koil Olugu. 
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performed puja on behalf of the Senapatidurantara. 
According to the Olugu, after the Muslim invasion they 
gave their duties to the Bhagavata Narhbis. 

5) Viiiijappam 6eivar - consisted of the arayar - the musicians 
and the choristers. In the Mukhamantapa they played the 
Vina in the early morning and recited verses from the 
Prabandhas, dramatised different sequences during 
Tirumoli and Tiruvaimoli festivals and Tiruppavai during 
early mornings in the month of Margali. To carry 
important dialogues between the Lord and his Consort 
on important occasions-like the Pranayakalaha in Panguni 
Uttiram. They trace their descent from the nephews of 
Nathamuni. 

6) The Tirukaragakkaiyar - had their duties to fetch water 
from the Kaveri in silver pots, on elephant back and fill 
the vessels of the sanctum and help in the holy 
Tirumafijanam the decoration of the images. But in later 
years their duty was to make garlands with tulasi leaves, 
which work was transferred to Dasanambis and a few 
Sudras after the Mulsim invasion. 

7) The Sthanattar or Talaiyiduvar - were the bearers of 
processional images seated on vahanas bearing the long 
pole to which were tied the Palanquin or Cakra. After 
the Muslim invasion., even this was shifted to the sudra 

.. servants who kept the privilege of directing the 
procession. 

8) The Bhattal- Recited only the Sanskrit pieces like the 
Itihasas, the Sriranga Mahatmayam and ASvalayana Sutra, 
Bodhayana Sutra, Alavandar Stotram, Sri Bha§yam, Gita 
Bha$yam, Gadyatrayam etc. This service was done by 
Peria Koil Nambi before the coming of Ramanuja. 
Kurattalavan, followed Ramanuja who in turn distributed 
this right to his disciples. After the Three-thousand was 
recited, the Bhaftar would wash the hands with pure 
water and receive the prasada. 8 

Garudavana Pandita would lead with the I?g Veda; Peria 
Nambi with Yajur and Sama Veda, Tiruppani Seivar with 
the Atharvaveda. The Bhagvata Naiftbis and Kurattalvan 


H. Hari Rao - ibid.,Koil Olugu. 
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the Puraijas. The other scholars as Amudanar, Embar, 
Ai^an, Pillan and Qirialvar along with their co-reciters 
would one by one recite the itihasas and Puruja Suktam 
during the Tirumanjanam, at the end of which they would 
be honoured,like the arayar, with Tirtham etc. In due 
course of time, the Koil became Tengalai in spirit and 
Vedic recitation was discontinued. 

9) The Aryabhattal - were the watchmen and guards of the 
temple. 10 

A certain chief by name Gandade£a came to Srirangam 
and gifted a huge treasure to the Lord whp was not 
pleased to accept it. Some brahmaiias were appointed 
from the north to guard it. They won over the heart of 
the Lord and got the honour of the temple watch. This 
has actually no authority except that inscriptional 
evidence shows that pilgrims came from the north in the 
medieval period and made gifts. Tire mention of 
Aryabhatlnl is dated the 30th year of the reign of 
Kuldttunga I and according to the Olugu, which registers 
a sale of land by the temple authorities to one Raja Raja 
Brahmarayan' of Anisthanam in Kashmir DeSam. 11 By 
eighth century the SrTrangam shrine had become popular 
according to Tirumangai and attracted devotees from all 
sides. These people kept watch from the southern and 
northern gateways of the third enclosure opened the gates 
in the early morning for the holy water. The Olugu says 
that there was arulappadu when the Lord was taken in 
procession through the third gateway. 

10) The Dasa Narhbis - provided flowers and garlands made 
of Kilimalai, Kilichendu, Tandaimalai, Kottumalai and 
Kudamalai, decorated the palanquin with flowers, held 
torches in the divine presence in front of the sanctum - 
sanctorum and the Senai Mudaliar in the procession 
during festivals. 

Apart from these, were the Vettirappanis or mace-holders 
(orderlies) who kept watch in the TTrtha Man(apas, admitted the 
Vai§navas according to their qualifications made triumphal shouts 
by clapping hands, maintained silence in the crowd during 


9. Hari Rao - ibid.,pp 84,85. 

10. Hari Rao - ibid.,p.245. 

11. Ilari Rao - ibid.,Koil Olugu. 
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Tiruvandikkappu and beginning of recitals. The £kangis were to 
draw the curtain during food offerings to the deity, keeping watch 
at the door way, during the puja and procession. They were 
naturally brahmagaris. 12 

The ten iudra groups of temple servants were - 

1) Vellalas appointed to measure the grain in the granary 
with the marakkal and supply the required quantity for 
daily use. They even guarded the gateway of the Raja 
Mahendran enclosure. A Vellala was also Vilupparaiyan 
- accountant. According to the chronicle, Ramanuja 
wanted the brahmins to take charge of the accounts, but 
local influence persuaded him to do otherwise and he 
called them Sthalasamprati. They were known as Pallavan 
Villupparaiyan, who wrote epistles to the Alvar, wrote 
documents of the Senapati and carved inscriptions on 
stone. Vasantagopadasan - who wrote lease and mortgage 
deeds, made copies of the Senapati's orders and stone 
inscriptions. Both had equal jurisdictions with regard to 
the accounts of the store-house, and also the day book. 

2) The Saluvas had miscellaneous functions like Ilanlr 
kainkaryam or offering water of tender coconuts, adorning 
the house vehicles during Brahmotsavam and fanning the 
deity, blowing the conch, offering clay for sealing the 
locks of the door-ways. They used to climb up the Kartigai 
Sthaihbha. 

3) Emberumanadiyar - The Devadasis (brides of God) were 
the dancers attached to the temple. Their duties were to 
dance and sport in front of the decorated elephant, 
carding the holy water. The different dances were named 
Malaippu, Kelikkai, Utamaglal, Ammanattam etc. In the 
festive processions, they enacted appropriate episodes 
during the Vasantotsava, viz. Rasakrida on Srijayanti. At 
the ritual of bherltadanam they danced during 
Brahmotsavam. They performed Malaippu from behind 
the arayar and made their offerings even during the early 
morning ViSvarupa. It is said that they even captivated 
the Muslim generals when they were in occupation and 
thus were able to save the temple from destruction. For 


12. Now.lhe term applies to northern brahmin servants.with duties outside the 
temple-Koil Olugu.p.91. 
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this reason, when any of them died, their mortal remains 
were cremated with fire brought from the temple kitchen. 

4) Tiruvelnkkarar - were the watch-and-ward to guard the 
store - ouse, the room containing the canopies, drums 
and umbrellas and the vlbinaSala; brought provisions 
from adjoining villages and deposited them in the granary 
and waited alongwith the parijanas, when the procession 
was taken out. 

5) The Kammalas - were the sculptors, masons and metal 
workers. The first was silpakavi, who attended to 
masonry repairs of Gopuram, KalaSa and Vimana, carved 
out stone images and painted figures on the walls of the 
manjapas. The goldsmith mended the ornaments, 
attended to the duties connected with Jye§lhabhisekam 
and provided the vahanas with golden plates. The copper 
smith and the bell metal worker made vessels, stands, 
bells and gong and also coverings for the steps, stairs 
and pedestals. There were skilled professionals for casting 
metal images also. 

6) The needle workers, carpenters, silk weavers were in 
charge of making blankets and clothes for the deity 
adorned with pearls. They also decorated the ceiling and 
canopy. Some made umbrellas, huge fans, badges of 
honour and palanquin cloth, and decorated the 
dhvajasthambha. The others made silk threads and 
tassels for the decoration of the vahanas. 

7) The Potter - In Srirangam, prasada is made in fresh 
earthenware every day. Potters made a daily supply of 
vessels for preparing prasada, paligai vessels for 
germination of seeds during Ankurarpanam and also the 
Ahal lamps during Kartigai. 

8) The Boatman - Srirangam is an island skirted by two 
rivers, when the rivers were in floods, then boatmen 
brought milk and provisions from adjacent villages to the 
temple, and also served as rowers during the 
Teppotsavam, (float festival) and supplied cane, coconut, 
palmyra leaves, stems, mats etc. from the villages on the 
river banks. 
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9) The musicians - were instrumentalists and drummers. 
Even Nattuvanars - dance masters were members of this 
group. The former played to the tune of the arayar during 
Paqliyetram and during dances. They played the five 
Talams, Mattalam, Suttalam, Qelli Mattalam, Vagai and 
Avijam 13 . 

HE CHIEF AND HIS DEPUTIES 

The following are the details of the administrative duties of 
enapati Durantara, the chief of all the groups of servants 
ppointed by Utjayavar and a 'Kovanavar' belonging to the group 
f Tiruppatiyar. 

Every dawn he would proceed to the temple and station 
imself on the verandah of the Periya-tirumantapa where the 
iead of the store-house would meet him and render him 
beisance. He would then be told of his day's work, then the 
ervants connected with the various inner duties would come 
nd render obeisance to him. Then he would bathe himself and 
iroceed to the foot of the flag-staff in the Aniyarangan courtyard 
nd make his obeisance to it. While coming round along the 
Cula£ekharan enclosure he would inspect the kitchen and look 
rito the containers of the usual provisions and the cakes and 
urries and other eatables appropriate to the occasion and assign 
he head cook and the ekangls to their respective duties. 

Then he would inspect the condiments store and inquire 
nttf the stock or condition of ghee and such other liquid stuff 
nd assign the ekangls there to their appropriate duties. At the 
;ateway of the 'Nalaigaivattil', he would receive the obeisance 
if 'Koil-katta Perumal' near the strong room adjoining the 
torehouse. In the Rajamahendran enclosure, he would join the 
Toqlavattituimaraiyar' at the time of the prabandha recitations. 

From the box of perfumery, he would direct his servant, an 
kangl, to take sandal-paste, sandal, camphor, musk from 
Cashmir, collyrium, kasturi and tiruman, medicated camphor, 
tc. and hand them over to those brahmins (for puja purposes), 
le would also direct the ekangis to carry to the Na^^iyar shrine 
t the proper times sealed parcels of robes, vestments and 
terfumery. 


Koil Olugu.pp.99,100. 
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Then entering the flower garden, he would inspect the 
purple water lily, the champak, the jasmine, the white lotus and 
other varieties of flowers agreeable to the divine frame and after 
assigning them to their respective duties, he would proceed to 
offer worship at the feet of Senaimudaliar. With His permission, 
he would enter the Alagiamanavalan tirumanfapa and worship 
Jaya and Vijaya. After this, he would meet the 6rivai$nava 
parivaras of the ten groups, the ekangis, §attadamuda!is and the 
'Vettirapanis' and the ten groups of the £udra parijanas and ask 
them to do their respective duties with vigilance. Then entering 
the sanctum he would arrange for commencing the puja. 

After the celebration of the festivities and the ending with 
the noon-meal of the Perumal, he would worship God with many 
offerings and then retire to his house and take food. * 

Again from the Verandah, he would well direct the 
remaining festivities of the day up to the offering of milk and 
rice ('Ka§aya') and milk to the perumal in the night. Then he 
would receive the honour due to him, by the side of the shrine 
of Senaimudaliar. Leaving it, he would reach the verandah and 
calling for all the judicial officers (dharmadhikaris) from both the 
river banks, he would inquire into the daily transactions. Thus, 
after looking into the temple administration he would return 
home with his wife, begging, at the Aryabha^al gateway, to be 
excused for sins of commission and omission. 

During the festivities, beginning with the departure of the 
Perumal for procession from the gateway of the sanctum and 
ending with His ascending the Qerapaiiqlyan throne, on special 
festival days his duties were to see that all the various services 
were efficiently done under the supervision of the respective 
heads of groups, to offer work_alIocation to all the parijanas 
excepting the nambis and the Aryabhajjals and to punish or 
reward the parijanas as may be necessary. He was also to seal 
with the signet of the discus (the locks of) the box of the jewels 
of God, the storehouse, etc. The storekeeper, the superintendent 
of the inner organisation of the temple, the in-charge of the store 
of miscellaneous articles, the supervisor of repairs and 
reconstructions, the ekangis, the accountant in-charge of the 
temple lands and the justices attached to the temple 
(dharmadhikaris) who were all Kovanavars, represented 
Senapatidurantara - the administrative chief - in various 
capacities. 
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The following are the details of the honours that are done 
to Senapatidurantara by the Perumal : After the Perumal was 
offered amudu (meal) on the decorated seat the Tiruppatiyar 
would offer him, in the divine presence, prasada out of which 
he would take only the myrobalan (amalaka). Betel would then 
be offered to him. Daily and on special occasions, after 
Senaimudaliar and the Perumal had been offered their 
noon-meals, the Narhbi, who performed the puja received tirtham 
from the Sundarapandyan (bowl). After washing his hands, he 
would offer the pari^arakas - the Todavattituimarayar - who 
belonged to the group of Ullurar - tirtham from the ' Uttarani' 
(spoon) once. They, on their part, would drink it and wash their 
hands. When the mangalarati (burning of camphor before the 
deity) was over, the Nariibi would gather the tirtham in a cup, 
smell it and taking a spoonful out of it, call for Srlkaryadurantara 
in the name of the Perumal. 

The Senapati would then come uttering 'My Lord' , 'My 
Lord'. The Todavattituimaraiyar would offer him tirtham thrice 
and then the parivaUam would be tied round his head. The sandal 
paste, garlands and betel would be offered to him, the 
Sathakopam placed on his head and finally, the parivattam 
untied. After the noon-meal of the Perumal and Senaimudaliar, 
the parijanas of the NaQ?iyar shrine would take the remnants of 
the prasada and other eatables to the house of Senapatidurantara 
(to serve as his food). 

At the close of every utsava, he would worship the Perumal 
from the shrine of Senaimudaliar with all honours due to him. 
While starting out for procession, the Perumal with the blowing 
of the 'ekkalam', would proceed to the gateway of the shrine of 
Senaimudaliar, where He would stop facing SeneSar. Then 
Senapati Durantara would stand to His right at the end of the 
pole of the palanquin and offer worship facing west. 

Those who form the row of hymnists, would then wash the 
feet of the Perumal and collect the tirtham in the Sundarapandyan 
and offer it to the Senapati, when the parivattam would be tied 
round his head. The Todavattituimaraiyar would then collect the 
flowers that had decked the idol and offer them to him. The 
Narhbis, on receiving the various types of garlands from the 
Sattadamudalis and sanctifying them by sprinkling water over 
them would lay them at the feet of the Perumal for a moment 
and then offer them to Senaimudaliar. 
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The garlands that had previously adorned Senaimudaliar 
would then be brought before the Senapati and offered to him. 
The betel from the God's spittoon, after His meal, would then 
be offered to him. The Toglavattituimaraiyar would receive pure 
water from the holy water pot of the Tirukkaragakkaiyar in a cup 
and offer it to Senapatidurantara for washing his hands. The 
Narhbis would then take the mace from the God and offer it to 
him. The Toglavattituimaraiyar would place the $athakopam on 
his head and shoulders. The Nambis would then take back the 
mace and replace it as of old, after which the Talaiyiduvar would 
untie the parivattam. The Perumal would then turn to the south, 
the 'ekkalam' would stop, and the Toglavattituimaraiyar would 
in the name of the Perumal, offer arulappadu to the devotees 
saying, "Oye, the followers of Ramanuja \" then tlrtham and 
Safhakopam would be offered to all the Jeers, the §rlvai§navas, 
the ekangTs, the Sattadamudalis and others. 

Before the days of Udayavar, these classes of people were 
addressed merely as "6rivai$navas". Since the Ramanujamudayar, 
the Bhattas and the Sattadamudalis lived beyond the gateway of 
the Rajamahendran enclosure, the honours at the doorway of the 
shrine of Senaimudaliar during the Tiruvaimoli-tirunal were done 
only to Senapatidurantara. When the recitation of the Vedas was 
completed in the KulaSekharan enclosure, sandal paste and 
$athakopam would be offered to him in the name of his services. 

After arulappadu, rolls of betel leaves, etc. were to be offered 
to the Lord. On the occasion of special festivals, he would inquire 
into the attention due to the God in the tirumantapas and thus 
his services would be spread over the temple. 

The following were the duties of the head of the storehouse: 

Everyday at dawn, he should send to the kitchen, after a 
three-fold inspection, certain measures of cleaned rice, (with the 
paddy grains and the broken and ill-cleaned pieces carefully 
removed), and also varieties of dal, wheat, gram and other 
cereals, after a similar inspection. Everyday with the help of the 
Tiruvelakkarar he should have tfte ten kinds of vegetables, 
coconuts, fruits etc., brought to the store house and thence taken 
to the kitchen. 

Different kinds of paddy, tamarind and other juicy 
substances, and vegetables that are daily received from the temple 
lands would be sent to the TraiyayiramkoijtJan' or to the oil room, 
where they also send to the kitchen the requisites for preparing 
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the cakes and other eatables for the God. When the Perumal was 
taken out for the procession, he would employ a thousand coolies 
to carry the umbrellas and the Tiruvelakkarar to carry the 
pennons. In the night, he would organise, with their help, a 
display of fireworks for which they would be paid in kind. He 
should have the paddy pound into rice. He should feed and 
protect the elephant, the horses, the cows, the pigeons (in the 
holes provided for them), the deer, the wild cows, the peacocks 
and the parrots belonging to the temple. It is also his duty to 
supervise the milking of the cows in the presence of the head of 
the cow-shed and hand over the milk to Talaiyicjuvan. 

The following were the duties of the supervisor of repairs 
and reconstruction to the temple : 

The daily removal of parasitic plants from the walls and the 
gopuras, the conduct of repairs and reconstruction, the display 
of tapestries and hangings during the daily and the special 
festivals and the erection and decoration of pandals and 
watersheds in front of the Tirumanfapas. 

The following are the duties of the keeper of the 
miscellaneous stores : 

He should look after the flower gardens in the east and the 
west of the sacred shrine of Tiruvarafigam and protect and tend 
the fragrant flowers that are suited to the divine frame like the 
redwater-lily, 'Kasturi', the oleander ('Arali'), the jasmine, the 
mullai, the champak, the white lotus, etc. in their proper seasons 
and make them available when required. He should also collect 
the greens and vegetables, sugar-canes and such other juicy stuff, 
and send them on (to the kitchen). Another duty of his was to 
prevent injustice and evil-doings in the storehouse and to reward 
or punish as the case may be. 

The following were the duties of the superintendent of the 
temple lands : 

Sowing seeds in the temple lands in the proper seasons; 
supplying the storehouse - varieties of grains, juicy stuff, the 
revenue from leases (incomes from 'movaijai' and 'maravaqlai') 
and the requisites for condiments like fruits, coconuts, ginger, 
turmeric, etc., sending rice, dal, etc., for offering prasada to the 
God on the 'pavadai' in the manfapa on festive occasions, and 
providing for the temple fruits, tender coconuts, sugar-cane etc. 
from the villages. 
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The following are the duties of the supervisor of the 
cow-shed at Solanganallur : 

He should feed the cows properly, everyday, milk them at 
dawn and hand over the milk to the man in the milk-room 
through the cow-herd. 

Two ekangls represented the store-keeper. A third ekangl, 
stationed at the gateway of the sanctum, assisted the 
superintendent of the inner organisation. A fourth, who was a 
Vedic student, was assistant to the superintendent of the temple 
lands. As these four ekangls were ascetics and detached persons, 
they were allowed considerable freedom. In the same way 
Mudaliyanqlan of the first group, Senapatidurantara and the chief 
of chiefs, represented Senaimudaliar. 

This state of affairs was in vogue for a long time. Since the 
PerumaJ, with great delight, bestowed upon Ramanuja the mace 
and the name of the 'Possessor and bestower of eternal bliss', 
Uqlayavar with perfect independence exercised his office in all 
prosperity, increased the number of groups of services from five 
to ten, and appointed Mudaliyan^an as the director of these ten 
groups of parijanas. 

THE TIRUPPATIYAR 

The following were the duties of the group of the 
Tiruppatiyar : 

When the cane door of the gateway of the sanctum over the 
KulaSekharan step was opened before dawn, they would enter 
the temple after bath and sweep and clean the gateway, the brass 
doorway, the enclosure of Dharmavarma, which is also the 
procession path, where the Todavattituimaraiyar dwell (and do 
their work), and the Amudumanjapa. In all the four directions 
and in the various shrines, they would examine the lamps and 
change the wicks in the 'mangalarati' plates, 'kuttuvilakku' 
(standing oil lamp) in the sanctum and the lamps in the 
Alagiyamanavalan -tirumantapa. For these and other lamps, they 
would fetch ghee from the store-house through the ekangi 
'Sonbhandari' (the bhandari of the golden treasury). They would 
place the wick on the 'Kumbhalatti' (pot shaped lamp), light it 
and give it to the arqakas during puja. 

For the 'mangalarati' accompanying the procession of 
pongal, milk-rice, noon and night meals for the Lord, they would 
fetch flour from the storehouse and making suitable wick-holders 
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out of the dough, place wicks in them, light them and hand them 
out to the arqakas. On the arrival of the taligai (cooked food), 
they would screen the sanctum and heap the boiled rice over the 
pavacjai and hold torches during the divine meal, they would 
also bear torches whenever the arcaka proceeds to perform 'horna 
or sacrifice. Their chief would hold the mace and inquire into the 
temple affairs. 

Announcing of the arrival of the amudu, reciting hymns 
when the idol is being bathed, and singing the 'kokkavi, and the 
tattikkavi' are also their duties. They would offer worship with 
incense whenever the Perumal is seated in the manfapa outside 
the sanctum. They would prepare wicks for the early morning 
puja on the Tiruppavittiratirunal. For the Tirukkartikai festival, 
they would prepare a thousand large wicks. Fpr the daily and 
periodical pujas they would change the wicks in the Ramanujan 
lamp, light it and offer it for worship. 

On the evening of the day of the Tirukkartikai festival, they 
would fetch lighted lamps from the kitchen for worship. They 
would prepare amudu and take it in plates to the sanctum. After 
'nivedanam' or rice-offering, they would inspect the 
Amudumantapa and clean it with cloth. In the evening they 
would fetch ghee and with it light the lamps in all the doorways 
in the three enclosures within the Aryabhattal gateway and in 
the sanctum. They would light the lamps in the tirumanfapas 
when the.Perumal starts out for procession, and when He returns 
they would hold two torches in front of Him, crossed like a pair 
of scissors, within the gateway of the sanctum. During the 
Tirukkartikai and the Srijayanti festivals they would distribute 
parched grains among the devotees. For the daily and special 
pujas they would bring the sacrificial fuel and the darbha grass 
and make 'pavittiras' out of the latter. 

They would do the small services connected with the 'bali' 
offerings on festive occasions. (Every night) they would take in 
procession medicinal decoction and milk to Garudavahana 
Pandita, from the 'Arogyasalai' (for being offered to the Perumal). 
When the Perumal was taken in procession to the 
Alagiamanavalan - tiruman[apa for receiving the 'bali' offerings 
during the daily festivals, they would cany the hand lamps along 
with the procession and place standing lamps in the 
tirumanjapas. These are the duties of the Tirupati 6rlvai?navas. 
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THE TIRUPPANII-SEIVAR 

The following were the duties of the group of the 
Tiruppani-saivar : 

Sweeping the Rajamahendran enclosure, the Qandana 
man[apa etc. and sprinkling water therein; inspecting the streets 
whenever the Perumal started out for procession; reciting the 
Tiruppani-malai at the close of each festival; the sprinkling of 
water whenever the umbrella is held out for the Perumal in the 
afternoon of some special festival days and when He is taken 
out for procession; and splashing water, scented with camphor 
etc., and placed in two large vessels in front of the Perumal, 
high into the air, after the Kodavar had been honoured with 
arulappadu this continued till betel was offered to Him, so that 
the wind carried the scent to the divine frame. 

While fixing the temple services, Emberumanar had 
appointed the §rivai$navas to recite the Iyarpa while they formed 
the Tiruvolakkam in the name of arayar, and the Tiruppani-seivar, 
who went by the names of the Alvars and his five gurus, to 
accompany the row representing the shrine. In this connection 
their duties were : carrying the 'Sarnyachhatra' in front of the 
row of hymnists; making way for the procession, receiving on. 
behalf of the shrine-betel, fruits, coconuts or money that may be 
offered by devotees giving the coins thus received to the 
§rlvai§navas when they disperse; collecting the fruits and 
coconuts together when offered in abundance, and offering 
tlrtham, prasada, betel, fruits and coconuts to the hymnists when 
they go to the various shrines for reciting the prabandhas; 
collecting people together under the 'Sarnyachhatra' in order to 
arrive at a decision in cases of disputes regarding the religious 
code or any temple affair; and the distribution of prasada first to 
the Srivai$navas and then to the Jlyars in the math or in private 
houses (on ceremonial occasions). 

After the images of the Alvars, Andal and other deities were 
set up in the Akalangan and Alinadan enclosures and those of 
Nammalvar, Tirumangaimannan and Maqlurakavi, in the 
Sundarapancjyan Tulapuru$amantapa the Tiruppanisaivar would 
offer the 'AIvar-tiruva<jlinilai', known as Madhurakavi, and 
tlrtham to those Srivai§navas, who had finished the recital of the 
Prabandhas during the festivals^of the Perumal, in the shrine ol 
Nammalvar, (the head of the AIvjim). Though the name of th 
'Alvartiruvadinilai' is generally 'Ramanujan', in this shrine, it i 
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known by the name of 'Madhurakavi', as named by 
Hmberumanar, when he installed the Tiruvacjinilai and the image 
of Nammalvar from Tirunagari to Srirangam. That name has been 
in vogue ever since. 

Since the succession of the Tiruppani-seivar on the boundary 
line during the Brahmotsava of the year Nala, after 6aka 1297, 
they were given the honours of arulappaqlu .in the name of 
'Velendinanperumal Dasar 7 , followed by many gifts and the 
elephant ride (of the Perumal) celebrated on their behalf, in the 
same place. 

In course of time, the §r!vai$nava reciters began to suspect 
the Tiruppani-seivar needlessly and directly received the money 
offered by the devotees, while they sang in chorus in the 
procession. As a consequence, the Tiruppaiji-seivar ceased 
receiving and distributing of the coconuts and fruits offered in 
large quantities by the Srlvai§navas. After this, there was a new 
kind of distribution of prasada and eatables among the hymnists 
without reference to the Tiruppani-seivar. 

Ilie details of the honours due to these were : Uqlayavar 
had laid down the procedure of the distribution of tlrtham, 
parivUnm, garlands, sandal paste and §athakopom by the 
Tiruppani-seivar during the Tiruvaimoli festival, (when their 
duties were required) and of issuing arulappadu for the recitation 
of the Tiruppanimalai composed by himself. After sometime the 
Tiruppani-seivar were honoured, on the boundary line with 
arulappacfu, tlrtham, sandal paste, parivattam, garlands and the 
elephant-ride of the Perumal in their name. 

In the year Ak$aya, after the Muhammadan occupation, the 
K.iya had come down to the sacred shrine of Tiruvarangam. While 
worshipping the Perumal in a street during a certain festival, he 
spate out chewed betel. The Tiruppani-saivar removed it and 
threw it away, the Raya, on seeing this, asked them how they 
inuld (condescend to) do so, to which they replied it was their 
duty. The Raya talked to them pleasingly. The duties devolving 
on the Tiruppani-seivar were seating the idol for a procession; 
installing the flag on the flag-staff; offering the mace to the 
‘■nkaryam at the foot of the flag-staff; offering amudu to the 
Alvars in the presence of the Perumal on special occasions; 
a .i ending the 'dipasahambha' or the great lamp-stand during the 
kuUikai festival and offering 'diparadhana' or lamp-worship to 
i iod; reading the epistle to Nammalvar; making known the will 
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of God regarding the offering of arulappadu to the Ullurar and 
Stanattar; and receiving their share of the prasada when their 
duties were over - these are as laid down in the Pancaratra. 

Under the orders of Udayavar they had also the charge of 
the signet of the conch and other duties like reciting slokas in 
praise of the God's vehicle in the divine presence before the 
beating of the drum; adorning Senaimudaliar with the fresh 
garlands offered to Him by the Perumal when the latter starts 
out for procession; giving away His used garlands to the 
administrative chief; conducting the puja, nivedanam, etc. of the 
various minor deities within the third enclosure; reciting a 
passage from the Vedas when they were called upon by the 
Perumal to do so; initiation of pupils into the secrets of the 
Parameswara Samhita by the aged and the wise amongst them. 
They would offer betel and nut to the deity during puja and 
during the ceremonial bath of the idol, the articles required for 
such a bath, viz., loin-cloth, etc.. Then they would offer tirtham 
and prasada. When the Perumal started out for procession the 
arulappadu would be issued in the gateway of the sanctum. 

The following were the duties of the group of the 
Vinnappamsaivar: 

Playing on the Vina at dawn, after bath, in the 
Alagiyamanavalan tirumantapa; reciting the sacred names of God 
when honoured with arulappadu, at the lommencement of the 
puja; reciting a verse from the 'Muvayiram', in the holy presence, 
before they leave at the close of the puja; reciting likewise during 
the noon and night pujas; singing in the Aniyarangan courtyard 
and reciting the appropriate verses fur .he Pa^iyefram in the 
Rajamahendran enclosure during the daily festivals of the 
(Tiruvaranaga) Qelvanar; playing on the Vina in the south-western 
corner of the Rajamahendran enclosure; singing melodiously 
when the idol was being bathed, when taken in procession and 
during festivals; reciting the Muvayiram and enacting the noble 
deeds (of God) and illustrating them with gestures during the 
Tirumoli and Tiruvaimoli festivals, (after being honoured with 
the arulappadu addressed to them by their titles and the presents 
of silk and cotton^pariva|tams with hangings etc., that are usually 
offered to the Alwars); reciting the 'Tirupalli-elu??i' and the 
'Tiruppavai' to tune, every day at dawn, at the commencement 
of puja, (throughout the thirty days of the month of Margali); 
closing the recitations of the 'Tiruppavai' and recommencing the 
usual (daily) verses at the close of the Margali puja (after being 
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honoured with arulappadu through their titles and presents of 
silk and cotton pariva(tams): singing the swing-song during the 
swing-festival and the festivals of &riramanavami and Srijayanti 
(after being honoured with arulappadu and other presents); 
acting as the representatives of the Alvar, and reconciling the 
God and the Goddess by means of a dialogue (when arulappadu 
for reconciliation is issued) at the time of the ceremony of the 
'Lovers Quarrel' (Pranaya kalaham). 

The following are the duties of the Tirukkaragakkaiyar: 
Taking the water-pots from the strong room adjoining the 
storehouse at dawn and bringing those pots filled with water 
(from the Kaveri river in state) on the back of an elephant, 
enough for the day and the next, and making stock of it in their 
room; filling up the pan(,-apatras with the sacred water for all 
pujas beginning with that at dawn; offering a pot of water during 
the ceremony of washing the teeth of the idol; offering water for 
washing the mouth of the idol whenever panakam and betel are 
offered to God; preparing such panakams for the daily festivities 
in the temple and the special festivities in the tirumantapas; 
offering water, without fail, from the water-pot for washing the 
mouth and feet of the idol in the course of the procession; 
preparing and offering the ImmI garland to the Perumal while He 
is starting out for procession (and ordinary garlands at other 
times); making a chain of basil beads and offering it to God for 
His bath; making and offeri;. to the deity ornamental garlands 
of red-water lilies, etc.; offering garland to the Senapatiyar when 
the procession starts, and Vellai and Vaga^al to the deity in the 
sanctum - these are the duties executed by them, as laid down 
by Udayavar. 

The following were the duties of the Stanattar or Talaiduvar ; 

The duties connected with the Tolukkiniyan, Jiru^Tr and 
Samarabhupalan bearing the Lord riding in His palanquin or His 
mounts excepting the elephant; holding the umbrella for the holy 
water, amudu, etc., while in procession; holding the huge 
circular umbrella (for Tiruvaranga) Qelvar and the umbrella for 
all vehicles except the Tolukkiniyan. (Holding the umbrella for 
the god, from the back of the elephant; offering to the deity milk, 
milk-paste, curd, etc., and distributing them after nivedanam, 
and depositing the rest in Sribhandara; offering ghee for taligais 
nf amudu and eatables of god; stationing themselves at the head 
uf the poles of the palanquin in order to secure evenness of 
motion; tying pariva|lam round the head of the Senapati 
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Durantara offering him garlands; issuing arulappadus lo the 
arayar the Alvars and announcing the Jiruvandikkapu, the puja 
and the Vedic recitations in the tirumantapas; offering betel to 
arayar; distributing prasada and sandal paste in the tirumantapas; 
taking the 'Tirumugapattaiyam' to the Alvar; affixing the Garuda 
seal to the (box of) jewels, etc. 

Hie following were the duties of the Bhaftal group : 

Subsequent to the puja and the recitation of a verse from 
the Muvayiram by Arayar and when arulappadu had been 
announced by the Ullurar, they would wash their hands with the 
pure water brought by the "prukkaragakkaiyar in a huge cup. 
Then they would respectfully receive the prasada from the hands 
of Tirukkaragakkaiyar and recite the following one by one. 
Garudavahana Pandita would lead with the Ijtgveda, Periya 
Nambi would recite the Yajur and the Sama Vedas, the 
Tiruppani-saivar the Atharva Veda, the Bhagavata Nambis and 
Kurattalvan the puranas, Tiruvarangattamudanar, Govinda 
Perumal, A^an, Pillan and others from various sacred shrines 
along-with their co- preceptors would one by one_recite the 
Itihasas, Sriranga Mahatmyam, Asvalayana sutra, Apastamba 
sutra, Bodhayana sutra, the Mimamsa Sutra, Vyakarana, Nalayira 
Prabandham, Alavandarstotram, the §ribha$yam, the Gita 
Bhasyam, the Gadyatraya and the Pan^ankam. 

l irst the Vedas, in order of Suklayajus and Sama, then in 
order, the puranas, the Itihasas, Sriranga Mahatmyam, the 
Stotras, etc., were recited by the appropriate persons. In the 
tirumantapas, they would recite in the same order, after the 
Stanattar had issued arulappadu. During the ornamental bath of 
the idol, they would recite the Purusasukta after arulapaddu and 
after receiving tirtham from the plates brought by the pari(,arakas. 
During the Tiruadhyayanotsava, they would begin to recite these 
with the exception of the Nalayira Prabandham, daily in the 
presence of both the God and the Goddess, at the close of the 
midday worship, and would finish with the Puranas, when the 
Perumal started out for procession. Then they would be offered 
tirtham, silk and cotton parivattams, sandal paste, a single 
garland, betel, prasada and Sri Satakopam in the sanctum. 

Then the Perumal would appoint the Kovanavar to leave 
them in their house, taking them in the Brahmaratas alongwith 
all the parijanas. Accordingly, they would be taken to their 
homes. 
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This is an ancient custom. Before Udayavar divided the 
temple servants into so many groups, these services were done 
by Periya K5il Nambi as the high priest. Then Udayavar separated 
these and assigned the recitations of the Rg Veda, the Sama Veda, 
the Atharva Veda, Sukla Yajus, Ekayana Sakha, Mimamsa sutra, 
Vi$nu purana, Bodhayana sutra, the Asvalayana sutra, Vyakarana 
sutra, the Itihasa and the Alavandar Stotra to those Mudalis, 
along with their co-students, who had attached themselves to 
him as his pupils. After some time, when the Sribhasyam was 
written, this and two others - the Gita Bhasyam and the 
Gadyatrayam were included. 

The reading of the Pan^ankam and the Kaisika Puraija and 
tjie Brahmarata honours adjunct to it were done in the name of 
Alvan only to signify the fact of his having received the office of 
the high priest as a gift from Periya Koil Nambi. The other duties 
were assigned to others. Thus the duties of Periya Koil Nambi, 
who was managing the temple priesthood, remaining (all the 
while) as an outside pilgrim and without attaching himself to any 
group, were divided among many men, who, since they were 
not already members of any group, were formed into a separate 
group, viz., the Bhattal-kottu and this is still in vogue. 

From the time of Parasara-Bhattar's succession to the 
pontifical seat of Udayavar, the closing ceremony of these 
recitations was held in the Kulottunga Qolan tirumantapa in the 
Kulasekh'aran enclosure (inhabited by Bhattar), in the presence 
of the Perumal. After the altercation at the temple of Panriyalvan, 
the Upanijads were being recited, without any break, at the 
boundary (between Srirangam and Jambukesvaram). Such are 
their duties, which carry with them various presents and honours. 
Tirtham, sandal paste and undissolved sandal are offered to these 
reciters by the Stanattar at the commencement of the recitation 
of the Vedas during the Tiruvaimoli-tirunal, in the presence of 
the God and the Goddess and at the closing of those recitals, 
in the Kulottunga (,"olan Tirumantapa. When the arulapaddu for 
the recital of the Kaisika Purana was announced they came 
holding that book in their hands. 

The following were the duties of the Aryabhattal: 

Keeping watch at the southern and northern gateways of 
the third enclosure ever since Tiruvarangesanar opened His 
sacred mouth and assigned their duty; maintaining carefully, with 
torches in their hands, the incomings and outgoings of articles 
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throughout day and night in the first two enclosures and outside 
the gateway of the sanctum, with the store-house excepted; 
guarding the Tolukkiniyan placed outside the tirumantapas after 
the Perumal was taken in; holding the rear end of the pole of 
the palanquin when He was taken in procession during the 
Adhyayanotsava and at other times until He was taken back to 
the sanctum; sleeping during the night in the verandah by the 
side of the Aryabhatta and Rajamahendran gateways - four in all 
- and after the decoction and milk had been offered to the 
Perumal; and opening the doorways at dawn on the coming of 
the Tirukkaragakkaiyar to do their duties. 

When they were thus performing their duties, they 
entertained a needless suspicion that their watch should not go 
without being assigned to a separate seal. A few days later, after 
Udayavar had left Srirangam for the west (Mysore country) and 
subsequent to the demise of Krimikanta Qhola, his son Kulottunga 
(,ola came to the Srirangam temple along with the qera and the 
l’andya, on hearing the anarchy that was prevailing there. At 
that time the Aryabhattal, closing their doorway, asked these 
three kings to endow for them then three seals. Those three 
agreed to this and summoning the Aryabhattal handed over to 
them a royal seal containing their emblems. 

According to the saying, "We three have engraved (here) 
the mark of the fish, the bow and the tiger", they gave 
Aryabhattal a ring containing the seal with a fish, a bow and a 
tiger engraved upon it. From that time, the Aryabhattal are having 
this seal as the protecting amulet of their watch. Udayavar 
returned and honoured the son of Krimikanta ^ola with 
discipleship at the feet of Mudaliyandan, obtaining (on behalf of 
the Srivaisnavas) the temple as gift, which fact was made to be 
inscribed on stone andjcontinued as before to manage the temple 
affairs. Udayavar and Andan, on hearing about this seal accepted 
it, as it was considered protective to the temple and as the 
emblems of the three kings were engraved upon it, though there 
was no occasion for a royal 'mudra' in the temple. From that 
time they recognised the four seals (existing in the temple). 

The following were the duties of the group of Dasanambis : 

The Pundarikas of olden days, with great devotion to Vi$nu, 
were doing sacred services connected with flowers in Jiruvellarai 
and other places. Later they came to the shrine of Tiruvarangam 
where they laid many flower gardens and continued to do such 
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services. The duties of these were; laying out flower gardens for 
the God; holding torches in the presence of God within and 
without the gateway of the sanctum; bearing the Senaimudaliar 
and the Ten Murtis in procession during festivals; holding a huge 
torch, the 'dasari pandam'; decorating the palanquin with flowers 
in the shape of a chariot; preparing the palanquin for the 
procession along the seven enclosures; and making varieties of 
garlands and bunches of vaga^al, kilimalai, kili^endu, 
tandaimalai, kottumalai, kudamalai etc. for the purpose. For these 
duties they would be offered tirtham, prasada, parivattam, and 
a single^ garland. They rendered such services also in the shrines 
of the Alvars and Udayavar. In course of time they were shown 
greater honours. 

The following were the duties of the Ekangis : 

One ekangi would open the gateway of the sanctum and 
draw off the screen in front of the amudu mantapa on the arrival 
of the sacred water and when the elephant, the horse, the cow 
and the devadasis were waiting at the Alagiyamanavalan 
tirumantapa, and then would draw back the screen. The duties 
of another ekangi was to watch during puja with one door closed; 
the drawing off of the screen after nivedanam and helping the 
devotees according to their qualifications to worship the deity 
and, at the same time, receiving their offerings; keeping watch 
during puja, etc. and letting in none but the temple servants 
answering the call of the two Stanattars for Srivaisnavas twice, 
when the Perumal is taken into the tirumantapas; refusing to 
allow anybody to pass beyond the screen; and acting as the guard 
of the deity in the tirumantapas in the night. Still another ekangi 
would on the one hand provide from the condiments depot 
provisions like cardamom, frankincense, ghee, jaggery, etc. and 
perfumes like sandal paste, camphor, kum-kum, etc. for general 
and special festivities, and on the other, deposit such incoming 
materials safely into the depot. 

The following were the duties of the Sattadamudalis : 

Decorating the tirumantapas with flowers during festivals 
and the Alagiyamanavalan tirumantapa daily; making garlands 
and offering them at the starting of the procession; arranging 
flowers (on special occasions); proceeding in two rows holding 
two folded clothes, eight gold and twenty silver torches and 
waving two pieces of cloth; arranging for the starting of the 
procession of the Alvars; forming a rear batch, with hands folded. 
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behind the row of hymnists reciting the last two lines of each 
stanza; bearing the Ramanuja sword and acting as the bodyguard 
of the Jiyars and Srivaisnavas. 

The following are the duties of Vettirapanis or 
mace-holders : 

Keeping order with the aid of two gold rods, two silver rods 
and two canes (bent at the top) during the start of the procession 
in the sanctum and when the Satakopam is taken to accompany 
it; keeping watch on the two sides of the screen after the Perumal 
had been taken into the tirumantapas, the Alagiamanavalan 
tirumantapa, dispersing any gathering inside the sanctum, when 
the inner screen is drawn on the arrival of the taligai; making 
way for the Sri Satakopam when it is taken to the row of hymnists 
after the distribution of prasada; going before (the procession) 
and giving warning (to the people); and letting in the 
Srivaisnavas, according to their qualifications, to receive the 
prasada after distribution to those who are entitled to receive 
them prior by right or by arulappadu. When the Perumal 
ascended the palanquin, the Stanattar would call for these mace- 
holders, to which they would respond saying 'Ayya', and 'We 
are ready', twice. Their other duties are : keeping watch and 
preventing anybody, including the ar<,akas, from going in (the 
sanctum) till the huge garland is offered to the god; making 
triumphal shouts accompanied by clapping of hands when the 
procession starts; shouting 'Silence' on the special occasions of 
the Tiruvandikkappu and the beginning of the prabandha 
recitations; reciting panegyrics during Tiruvaimoli-tirunal; and 
making way for the row of hymnists attached to the Perumal. 

To sum up 14 , the following were the brahmin groups; the 
first group is called the Kbvanavar, the second the 
Tiruppanisaivar, the third the Kodavar, the fourth the Bhagavata 
Nambis, the fifth the Ullurar, the sixth the Talaiyiduvar, the 
seventh the Tirukkaragakkaiyar, the eighth the Vinnapam-saivar, 
the ninth the Aryabhattal, the tenth the Dasanambis, and the 
eleventh the Vettirapanis. These eleven groups alongwith the 


14. There is no epigraphical confirmation of Ramanuja's activities in Srirangam and 
about the Srivaisnava devotees connected with the temple.but Kulottunga is 
mentioned.At least five groups given by Koil Olugu are mentioned in this 
inscription.lt was an organised institution.aided by groups of servants and 
elected committees and protected by kings in times of trouble. 
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5h.ut.il had all their respective duties. The Bhattal had no place 
n these groups. 

I he following were the duties of the first among the Sudra 
min l i.ihmin or Sattada Vaisnava) groups, i.e., the Vellalas; the 
iuty nt the Kalalappan (one who measures with the marakkal) 
vas to measure (grains) in the store-house and measure out the 
lecessary grains required for daily use in the temple. The duty 
>f the KSil-katta-Perumal (the guard) is to guard the gateway of 
he Rajamahendran enclosure. The duty of the Vilupparaiyan (the 
iccountant) is to maintain accounts. These are the Vellala servants 
unong the Sudras. 

In a particular period, a lord known as Pallavan gave his 
ume to the Villuparaiyan (as prefix) with a view to making 
limself renowned in the temple. From that time the accountant 
s known as Pallavan Vilupparaiyan. When 
lariyaranalayappirayan of his line was maintaining accounts, 
here arose a confusion due to the invasion of the King of Orissa, 
'is a result, the Perumal left Srirangam for a safer place, and 
ome servants who remained in the temple, appropriated to 
hemselves the income from the temple lands. When these were 
arrying on the temple affairs, he (the accountant) too joined 
hem and proved treacherous to the divine cause. Udayavar, 
luring his pontificate wanted to entrust that duty to a brahmin 
>ut alt the Stanattars requested him to let the Vellala remain, as 
>f old. Accordingly, the temple accountant Vilupparaiyan was 
stablished in his office. KIranur Kilavan was made the 'Stala 
l.imprati' and was given the name of VansatagSpadasan. 

Thus he established two offices. Of these, the duties of 
’allavan Vilupparaiyan were writing epistles to the Alvar, writing 
lown documents of the Senapati and carving inscriptions on 
tones. The duties of VansatagSpadasan were writing the lease 
leeds and mortgage deeds and taking copies of the documents 
if the Senapati and the stone inscriptions. Both had equal 
urisdictions with regard to the accounts of the storehouse and 
he temple lands including the day-book. It was laid down by 
Jdayavar that the honours of the vaga<,(,al, the parivattam and 
lie 'elephant ride' were to be done for the service of writing 
pistles to the Alvar. 

As the Pandya gave his name to VansatagSpadasan, he is 
icing known as Pandyan Devappiriyan. After some time the office 
if Pallavan Vilupparaiyan was merged in the Sribhandara (i.e. 
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became extinct), he having left no issue to inherit it. All the 
honours done for the epistles to the Alvar are, with the consent 
of the Stalattar, being done to Vansatagopadasan alias Pandyan 
Devappiriyan, who wrote down the lease-deed connected with 
the village of Alagiyamanavalan on the day of Cittirai-tirunal 
inaugurated by Viruppana Udayar. 

Sometime after these events, when Uttamanambi became 
powerful, an accountant belonging to a town on the northern 
bank was brought and established. His duties were to maintain 
the accounts of the storehouse, write down the epistles of the 
God and read them in His presence. When the Jiyar, who was 
at that time away from the temple, returned he fixed the 
'Tiruvalikkal' (stone with the discus engraved upon it) in the 
house of that accountant, withdrew his house and drove him 
away as being unfit to enter the temple. 

This was accepted as long as the JTyar continued in his 
pontificate. Afterwards the accountant that had been dismissed 
was brought back and given the name of 
Alagiyamanavalapirriyan, and was assigned the accounts of the 
storehouse. In course of time he got the insignia of his office - 
the cap and appropriate dress - and was entrusted with the 
reading only of the divine letters and obtained a written bond to 
that effect. Under such circumstances Vansatagopadasan alias 
Pandyan Devappiriyan refused to receive arulappadu after 
Alagiyamanavalappiriyan. Accordingly, Satagopadasan came to 
be offered arulappadu first. (Hence) it has been customary to 
inscribe the name of Stalasamprati Vansatagopadasan first and 
then that of the local accountant of the village of northern bank, 
viz., Alagiyamanavalappiriyan. (This was because) 
Vansatakopadasan interrupted and hindered the inscribers while 
inscribing. When Bhattar, Jiyar and Uttamanambi, among the 
Acarya purusas, were powerful, the accountant was called 
Srivai$navappiriyan. Later on, as a result of royal pressure,, the 
accountant was asked to maintain the entire accounts of the inner 
organisation of the temple and was assigned the cap and 
appropriate dress - the insignia of his office - and was also 
honoured as was the previous Vellala Vilupparaiyan, with 
arulappadu first. He also came to enjoy a hereditary title, after 
Kuranarayana Jiyar, in his arulappadu. 

Later on, when Kuranarayana Jiyar came to be known as 
Sriranganarayana Jiyar, the name of this accountant was inscribed 
along with the other accountants who continued in the place of 
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the Vellala Vilupparaiyan. Thence forwards the (former) 
accountant came to be known as Sriranganarayanapiriyan. The 
accounts of the treasury were being maintained by a brahmin in 
the name of the descendants of both the lines, with the consent 
of the temple authorities. Afterwards, a Vellala known as Ariya 
Nainnr was in charge of them. In his line many sins and 
treacherous acts were committed and without his consent the 
office was annexed to the Sribhandara. From that time the 
accounts of both are being maintained by a single person. 

While the Vellala Koil-katta-Perumal was keeping watch 
over the gateway of the Naligaivattil, he proved false to the divine 
cause. Pandyan, the representative (or agent) of the four functions 
of the Vellalas, viz., measuring grains, Periya Pillai, Pandya Pillai 
(their duties) and the watch of the gateway of the Naligaivattil, 
appointed a descendant of Vasantagopadasan - the temple 
accountant - to the watch of the Naligaivattil gateway as 
equivalent to K5il-katta-Perumal. Thus when, in his place, the 
watch was being carried on, Uttamanambi played false by saying 
that guarding of gold should by custom belong only to the 
treasury, as if it were the just thing to be done. Accordingly, it 
was appropriated by the Sribhandara. 

The following were the duties of the Kaikkolamudali known 
as Saruvattavan (the piper) of the Saluvar of the second group : 

Making a hole, after tearing off the fibre, in the tender 
coconut and offering it to the deity; keeping watch over the 
gateways of the Alinadan and Akalangan enclosures; drawing off 
the screen when the Perumal left the company of His consort; 
holding the canopy; holding the pedestal on which the idol is 
bathed carefully setting up the circular platform for bathing the 
idol; cleaning and adorning the horse-vehicle of the Perumal; 
keeping the 'ankusa' and offering it to Him when He starts out 
for procession, and fanning Him with samaras from both sides 
of the horse; blowing the conch and the trumpets; examining and 
preparing curry powders; tidying the gateways of the Alinadan 
and Akalangan enclosures; lighting lamps with oil fetched from 
the storehouse; bringing plantain leaves from the garden and 
offering them to make various kinds of parcels of prasada; offering 
clay for sealing the locks of doors; offering plates of incense (for 
the Tiruvandikkappu) on behalf of the Emberumanadiyar, when 
their services are assigned to the supervision of the Kovanavar; 
and calling for their services. 
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After sometime, they came to possess the duty of offering 
the huge circular fan (Tiruvalavattam) and the tiruvencamara to 
the Devadasis for use in doing their temple duties, and taking 
them back. Once Udayavar was dissatisfied with his 'ilanir 
kainkaryam' and with the desire to appoint a brahmin in his 
place, he called him and asked him which tree contained the 
good tender coconut (agreeable to the Perumal), to which he 
replied that the sacred mouth and nose of the Perumal only knew 
it. Udayavar was pleased with him and willingly appointed him 
in that service. 

Even this service failed on one occasion, when the flag was 
being hoisted on the flag-staff for the dhwajarohana ceremony. 

Since the duty of screening was taken up by a mudali (a 
Srivai$nava), he had obtained the duties of getting up the flag¬ 
staff and the lamp-post (to light them) during the Kartikai festival; 
and taking the box of jewels behind the ar^akas whenever the 
Perumal bathed outside, and entrusting them back in the 
store-house-these duties were bestowed upon Kaikkola Mudali 
by the ar^akas. From that time they have been honoured with 
parivattam offered to the God on the occasion of the Kartikai 
diparadhana. They also did the duties connected with the 
lamp-post in the place of the ari,akas during the above ceremony 
and go behind the box of jewels, as guard. 

Having thus divided the temple services among the ten 
groups, he also assigned certain duties to four EkaTngis (bachelor 
servants), who were outsiders. Eight Vaisnava ascetics to carry 
the insignia of four gold rods, two silver rods and two rods of 
ca ne. 

For a certain Adhyayanotsava it was found impossible to 
fetch the image of Nammalvar from Tirunagari to Srirangam. So 
Ramanuja installed the image pf Nammalvar in the temple and 
also of the Acaryas and the Alvars excepting Tirumangai. The 
first Alvars were given their honourable place in Alagia 
Manavalan Tirumantapa opposite the sanctum. 

During the Ankurarpanam, Srivaisnava devotees recited in 
the streets in a row of one antadi, a centum of the lyarpa. 

Ramanuja assigned certain duties to liruppani-saivar to carry 
the umbrella in front of the row of hymnists. The Alvars except 
Andal, were bathed before daybreak and taken to the sanctum 
on their birthdays. After worship and naivedyam taken by the 
Ford and Senai Mudali.ar, prasada was offered to the Alvar and 
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later taken ’to Sribhandars for sale. Alvars were offered the 
pitambara, garlands and sandal paste and other such honours. 
They were then taken to the Devi's temple (Nachiar). Finally, the 
procession came out on the streets with the recital of the Divya 
Prabandha. 

The same procedure was followed except in the case of 
Andal, who received the prasada (Amudu) straight from the 
sanctum itself.’ Ramanuja arranged for other paraphernalia for 
Andal as in the shrines of the Alvars. The Arayar recited the 
hymns in the presence of the Lord. Since the time of Nathamuni 
Iyarpa was recited by the Arayar. But during Ramanuja's time 
Alvan joined the Bhattal-kottu and assumed the office of the high 
priest who read the Kaisika Purana Brahmaratha honour was also 
done in the name of Alvan. Amudanar was given the privilege 
of reciting the Iyarpa. Srivaisnavas were co-reciters widi the 
Arayar. While the Srivaisnavas representing the Alvars 
appointed the Tirupani- saivar to represent the shrine, while the 
row of hymnists was proceeding some servants were also 
entrusted with the dutyMf distributing prasada. 

Soon after this, Amudanar composed out a Nurrandadi - a 
centum in the Kali metre on Ramanuja, which in the later years 
was known as 'Prapanna Gayatri". 

Thus did Ramanuja fix the various offices of temple servants 
and their respective duties, installed the Alvars, made 
arrangements for all kinds of festivals according to the Pancaratra, 
attended to the repairs and renovations of the temple buildings. 

For the daily puja and other ceremonies he got built a gosala 
in the north-eastern corner of the Mada Maligai Tiruvidhi and 
stationed some cows there and the rest in the region of the 
Solanganallur on the northern bank, where five villages were 
cleared for the same purpose. Since he could not personally go 
there everyday, he had an image of Lord Ranganatha installed 
in the place to which Vaikhanasa priests did the worship. 

When the Qola decline began and the Pandyas rose to power, 
this eventful period, was the Srirangam temple becoming the 
headquarters of the Vaisnava movement under the great Acaryas, 
the first of which was Ramanuja. He was both the Vaisnava 
pontiff and the warden of the temple. Though there are numerous 
inscriptions detailing the Qola gifts, they do not throw much light 
on Ramanuja's activities for which the Guruparampara is the only 
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traditional source. During his period, the temple grew in 
organisation, wealth and resources. 

The Anbil plates of Parantaka or Sundara Qola 15 (956-973) 
record a grant of land to a brahmin minister, Aniruddha of 
Premagraha - Anbil, who was a great devotee of Ranga (Lord). 
Nathamuni is referred to as Sri Natha. There seems to be an 
interval of 200 years, between the last Alvar and the first acarya. 
The Koil Olugu indicates that the Lord listened to the 
Prabandhams during Tirumangai's days, but in the days which 
followed, the holy hymns of the Alvars fell into obscurity. 
Religious classes and discourses ceased. What should have been 
the reason we do not know. Obviously between the eighth and 
the tenth century there was no political disturbance to have 
affected the peaceful religious pursuits. 

The inscription found on walls refer to donations by persons 
for specified purpose. Though they are indirect references they 
give valuable information on Ramanuja's administration in the 
temple. One such inscription of Kuldttunga I (of the eighteenth 
year of his reign) records the provision of 6 1/2 Kasu made by 
Arayan Garudavahanan, alias Kalingarayar for offerings on three 
nights when the text of Tettarundiral by kulasekhara was recited. 
This is the only clear evidence (according to Hari Rao) with regard 
to the administration of Ramanuja. 

Sri Vaisnava Variyar - a committee of Sri Vaisnavas (2)Sri 
Vaisnava Variyar - members of the committee of the treasury. 

This epigraph also gives an account of assembly, a 
mahasabha of Tiruvarangam. The grant also provides for the 
supply of cereals, ghee etc. for one hundred cakes to be offered 
to the Lord during the recital of Tettarundiral. The names of 
Garudavahanan, of Tiruvaludivalanadu are preserved by the 
literary tradition and are associated with Ramanuja and his 
disciples. 

1225 A.D. - Another inscription of Maravarman Sundara 
Pandya I in the ninth year of his reign shows the importance of 
the administrative history, including the ten groups of temple 
servants and the §ri Vai$nava devotees of Ramanuja, who took 
part in the deliberations to the Sri / Bhandara or the temple 
treasury. The king ordered a choice of temple officials by lot and 
by election too. 


15. K.A.Nilakantha Sastri - The Chotas. 
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From inscriptional evidence we come to know that the 
Pandyas and the Rayas of Vijayanagara interfered and regulated 
the administrative affairs. Members of village councils were 
elected by lot and committees were formed for specific purposes. 
But the Koil Olugu does not record such committees. 

In due course of time, the authority of the Kovanavar 
collapsed. But it was entrusted to a body^ of ten, composed of 
two from the K5vanavar, two from Sriranga Maraiyar, one from 
Ullurar, one from Vasal Arayar, two from Arattamukki 16 Anakkur 
officers of the king. In due course of time Senapati Durantara's 
post lost its importance. 

In the Vijayanagara period, the royal control became tighter. 
These kings wrested the temple from the Muslims and made 
large endowments, in cash and landed property but did not allow 
their officers to associate directly with the temple. 

Hari Rao refers to one undated record in the Srirangam 
temple (14th century) which gives an account of a council of 
twenty-three members - ten selected from out of the ten groups 
of temple servants one from the sanyasins, five representing the 
Qera-^ola-Pandya kings with the rise of the new men, who were 
mere house-holders, not men of learning. There was a lot of 
interference in the administration of the temple. But during the 
time of the Nawab of Arcot, it was total non-interference and so 
the hereditary principle became re-established. The offices of the 
old system collapsed for ever. 

INCOME AND EXPENDITURE 

There was no levy cpllected from worshippers. All income 
was derived from free gifts of land gold and various other articles. 
These gifts were detailed and registered in inscriptions on the 
walls and pillars of the temple. The temple was a large landowner 
and had a big representation in the Sabha. Any grant was often 
placed under the probation of the §ri Vaijnavas. 

The items of expenditure were the daily performance of 
pujas - celebrations which were covered by donations. The temple 
servants were not paid salaries but were given only food 
offerings. Priests and Acaryas received gifts of land and house 
sites. The gifts to the temple by the kings ranged from gold 
dishes, Kalasa (Gold lampstand) or vase inlaid with precious 


16. Word in Periatirumadal of Timmangai - 3.4.10 - To mean petty chieftains. 
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stones, pearl garments (Muttangi) crown, Kama Patra and 
Padakkam. The kings performed Tulabhara, or Tulapurasa, 
weighed themselves against gold and gifted them away for gold 
plates to cover the vimana and dhwajasthambha. But there was 
no proper guard for protecting the granary or the valuables 
against an attack by enemies, because that was least expected. 
The Aryabhattal were intended to prevent only petty thefts. So 
during the Muslim invasion, the temple lost all its substantial 
property in the first quarter of the fourteenth century. 

TIRUMALA (TIRUPATI) TEMPLE 

In ancient Tamil Literature, the sacred shrine of Tirumala is 
referred to as Vengadam or Vada Vengadam (northern hill). 
Tolkappiam refers to it as Vada Vengadam. There were Tamil¬ 
speaking peoples in this area. The Sangam literature and 
&ilappadikaram identify the Tirumala deity as Vi?nu. 

The sacred Four-thousand also sing about this grand shrine. 
Particular mention must be made of the alvars, including Andal 
and especially Nammalvar who in his Tiruviruttam apostrophises 
some of the flower gardens as being of the country of Tiruppati 17 
also ten stanzas in his Tiruvaimoli for Tirumalai, making an 
explicit reference to this great shrine. 18 

Therefore, ever since the alvars times, a continuous tradition 
about the existence of a shrine known as Tiruvengadam, 
dedicated to Vi$nu, has come down to us. Epigraphical evidence 
dating back to the eighth century as well as the literary references 
support this tradition. 

The worship in Tirumala temple is done strictly according 
to the Vaikhanasa agama, though with some small deviations 
necessitated by circumstances. The hill was quite inaccessible to 
the devotees. Therefore, a Tiruvilan Koil to house the proxy of 
the Hill deity was built in the Tirugganur temple about 826 A.D. 19 
and was consecrated for the benefit of the devotees. Another 
statue was also installed in Tirugganur by 870 A.D. 20 


17. Tiruviruttam - Stanzas 3610 and 3639. 

18. Tiruvaimoli - III decad,verse nos.: 2326 to 2336. 

19. Dr. Ramesan • The Tirumala temp!e,the Tiruchuganur temple inscription nos.: 
218,219,220,223.229,232,233,234,p.235. 

20. Dr. Ramesan - ibid,p.H3. 
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Later, to avoid certain sectarian factions, the then leader of 
the Vai?nava community thought it safe to transfer the worship 
of the Lord to His place up the hill. This must have happened, 
according to traditional account, in 960 A.D. during the life time 
of Alavandar and his grandson, Tirumalai Nambi (Maternal Uncle 
of Ramanuja). 

Sri Ramanuja's association with Tirumala seems to have 
been very intimate. Tirumalai Naihbi was a kainkaryapara at 
Tirumalai from whom Ramanuja inherited the kainkarya bhava 
and learnt the esoteric meaning of the Ramayana. 

Later, when Ramanuja went on a dikvijaya, after Ahobilam, 
he revisited Tirumalai as the acknowledged leader of the 
Srivai$navas; he was given temple honours, in the space where 
the Pova Bha?yakar sannidhi in Govindarajapuram stands and 
also at Mokalla parvatam. 

According to traditional history, when the &aivites claimed 
the shrine to be of Lord Siva, Ramanuja established it as one of 
Vi$nu. There was a long drawn controversy whether the Lord 
was Vi$nu or Siva. In support of the Saivite school the following 
reasons were forwarded : 

1) The Lord's crown is richly adorned with locks of hair, or 
jatajuta. 

2) Arms have armlets (Nagabhu$ana) as those of Siva. 

3) The puja is done with bilva leaves which are used only 
in the arcana of Siva. 

4) The Lord is in the centre of the sanctum-sanctorum. 
Therefore, it is a Siva idol. 

5) As against all these - 

a) It is established as incorrect that the maku(a 
resembles that of Siva. 

b) The main characteristics of the Dhruva Bera are as 
follows - 

1) Sri Devi on the right breast seated on the Srivatsa. 

2) The scars on the shoulders. 

3) Free and easy posture of the two hands in which the conch 
and the discus have been placed. 

4) The varada posture of the lower right hand and the 
katyavalambita posture of the lower left hand. 
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It is believed that the image is a swayambhu or it must 
have been made at a time, when agamic texts were not 
codified. The posture denotes the fact that if one 
surrenders at the Lord's feet, he obtains the supreme 
grace. This seems to have a bearing on the boon given 
to Mahabali by the Lord. Even Nammalvar makes 
reference to this episode. The entire world was measured 
up by the Lord in two strides and for the third stride, 
Mahabali had to offer his head and thereby got the 
greatest boon of salvation. 21 

5) The Kaustubha hanging centrally on the chest is 
characteristic of Vi$nu. 

6) There is no Nagabharanam on the idol itself. It_ is only 
an ornament presented later by devotees. But Adi£e$ha, 
associated with Vi§nu and the mantrapu§pam, which is 
recited daily, makes reference to this. These facts are 
based on the evidence of arcakas over a number of years. 

7) Bilva is counted among the eight punya pu$pas even in 
Vi$nu worship. According to Dr. Ramesan, the authorities 
quoted are : 

i) Padma Samhita - 12th Adhyaya ((^aryapada). 

ii) Bhfgu Samhita 

From the detailed examination of the above points it 
has been established that the shrine is one of Vi?iju. 
From the crowds that visit this shrine, it may be said 
that the Lord is Sarvabhutantaratma worshipped by 
one and all. " 

atter half of the 11th century and the first quarter of 
the 12th century A.D. saw the activities of Ramanuja dedicated 
to the cause of Sr!vai$navism. Sri Venkata^ala Ithihasamala, a 
work compiled by Anantarya, refers to Ramanuja's second visit 
to Tirupati. As we have seen before, the worship at Tirumalai 
was done in accordance with the system of Vaikhanasa agama. 
In course of time, there must have occurred some irregularities 
in worship. Since the conch and discus were not adorning the 
image any more, the priests became indifferent. Besides, many 
Vaijnavas deserted Tirumalai and migrated elsewhere. 


21. Tiruvaimoli - III decad.the 7th and the 10th stanzas. 
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The &aivites took over the temple saying that Lord 
Subrahmanya, by shedding his ornaments and weapons was 
doing penance here. Thereafter the holy tank was named as Svami 
(Subrahmanya) Pujkarini. However, the tlrthas associated with 
Kumarasvami or Subrahmanya are not known as Pu$karini but 
as Kumaradhara. The Varaha Purina states that the Svami 
Pu$karini is a tank which Vijnu brought down to earth from 
Vaikunfa. Moreover, the Lord's image has only four arms and 
one face whereas Skanda normally has six faces and twelve 
hands. 

The literary evidence anterior to the eighth century 
comprises of the alvars' song.besides the references available in 
the ancient Tamil literature. The Nayanmars, the Saivite saints, 
have made no mention of this shrine, though they have not left 
a single shrine of Siva unsung. For example, Kalahasti, close to 
Tirupati, gets its proper place. Why did not the Nayanmars in 
their exclusive adoration of Siva, sing of this temple too, if it had 
been a Siva shrine ? 

Traditional accounts say, that Ramanuja along with a group 
of Saivites placed ' - weapons of Vi§nu and that of Siva in the 
sanctum and got them locked. In the early morning, when the 
sanctum was opened, the Lord was pleased to have adorned 
himself with the conch and the discus and this established that 
the shrine was of Lord Srinivasa. According to the Vaikhanasa 
agama, the Lord was consecrated. 

Ramanuja's next visit to Tirumalai came in 1052 A.D. when 
he took over the temple administration. Ramanuja appointed two 
or three assistants, ekartgls (bachelors) to assist the sanyasin with 
different departments of work. He instituted the chanting of the 
relevant Prabandha hymns on occasions. The person who was 
put in charge of this was made the head sanyasin, with the title 
of §a(akopayati. He too was assisted by four ekangls. The whole 
set up was controlled by Yadavaraya, who in all matters relating 
to the temple had to act on the advice of Anantarya, Ramanuja's 
own disciple. 

Later inscriptions mention the gardens and other features 
named after Ramanuja and Anantarya, which historically 
substantiate the former's reforms. 22 The great achievement of 


22. Dr. Ramesan - Tinjmala temple inscription nos.: 171,173,175,mention the 
Timnandavana flower garden of Ramanuja,op. cit. 
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Ramanuja was the publication of Yadavaraya's award declaring 
the shrine to be one of Vijnu and performance of purificatory 
rites in the temple. He got repaired the Vimana tower rising 
above the temple known as the Ananda Nilaya, according to 
Vaikhanasa agama. 



As the devotee enters the temple, he is wonderstruck by 
the grandeur of the inner dome. His pilgrimage culminates in 
the sanctum, where the glimpses of the deity make him conscious 
of his own insignificance. There is a long list of persons who 
have contributed to the vimana kaihkarya from 839 A.D. to 1909 
A.D. with Ramanuja being the pioneer. He is said to have 
adorned the deity with a gold necklace along with an image of 
Padmavati on a Sukla dvada§i Friday. He also arranged for the 
holy bath o f the Lord's image, a practice followed even now, 
along with "Na^giar Tirumoli", since these hymns reflect the 
pangs of AijtJal for joining the over soul. At this time the Puru$a 
Sukta is also chanted. All the jewels are removed on thursdays 
and the Lord is dressed in flowers, which is known as 'Pulangi'. 
Ramanuja entrusted all these duties to the descendants of the 
early Vaikhanasa priests. 


. Resides these, he made arrangement for the deification of 
the Alvars, but in Tirupati (foot hill) only since some Alvars 
thought it profane to walk over the hills. 


Anantarya, at his master's bidding, cultivated a flower 
garden, named Ramanujam and offered the flowers for the Lord. 
Many ekangls of the later dates dedicated themselves to this 
kairtkarya. Two of these were Uqlayavar Koil Annan 23 and 
Hastigiri Dasar 24 . 

After the deification of the Alvars, proper arrangements 
were made for their daily worship supervised by some jlyars. 
These are similar instances of jl yar's role. In Saka 1397 25 
Ramanuja's shrine was managed by Yatiraja Jlyar and 
Nammalvar's shrine by another jlyar. Some ekangls Vai§navas 
were managing Tirumangai Alvar's shrine. 26 

The present day Uqlayavar shrines and that of Perialvar are 
found at the foothill, Nammalvar's at Kapila Tirtham and of the 


23. Dr. Ramesan - Tirupati temple inscription no.274,ibid. 

24. Dr. Ramesan - ibid , inscription no.341. 

25. Dr. Ramesan - ibid , G.T no.145. 

26. Dr. Ramesan - ibid , inscription no.333. 
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others at Govindarajapuram are positive proofs of Ramanuja's 
influence on this temple. 

Besides these, a number of ma(has of Sri Vai$navas came 
into existence as an indication of the establishment of Ramanuja's 
faith in the place. Among these are Tirumalaisippiran matham at 
Tirumala 27 , Van $a{akopama[ham 28 Perarullan matham etc.. 
These mathams served as centres of Sri Vai§nava learning and 
faith. 

Free feeding houses designated as Ramanujaku(as were 
established in and around Vi§nu temples. The name Ramanujan 
or Ramanuja putteri and Tiruvldi the street named after him were 
visible marks of Ramanuja's profound influence on the minds of 
his followers. 29 

Recitation by the Sri Vaijnava laity, ekaftgTs, sattadars and 
Sattinavas of the Iyalpa and of Ramanuja Nurrantadi in the 
presence of deities on festive occasions became prominent in 
later days, simply because of Ramanuja's reverence for the Alvars. 
Ibis influence percolated to the level of the disciples. 

Ramanuja must have stressed into the routine of worship 
the genesis of the Adhyayana utsavam. In his time probably the 
same festival was not conducted. This is proved by the earliest 
available reference to the festival being only about 1400 A.D. and 
the latest is in 1635 A.D. 

After returning from Melkoje, Ramanuja proceeded to 
SrTrangam where he lived for another two decades, during which 
period he finished the Srlbhajya. There remains a contradiction 
due to lack of corroborative evidence in support of the traditional 
accounts and these are not fitting into the known chronology of 
the £ola kings. Anyway it is ascertained that Kulbttunga II 
(1135-50 A.D.), had anti-Vai$nava feelings. In the course of the 
renovation of the Qidambaram temple it is attested by 
contemporary inscriptions and literature. Probably, the events 
of the period lingered in memory and later legends were woven 
round Ramanuja. 

Once, when he was discoursing happily on the tenets of 6ri 
Vaijnavism, the fanatic ;ola king ordered Govindaraja's utsava 
murti in Qidambaram (known as Tiru;itrakutam in Vaijtjava 


n Dr. Ramesan - ibid , inscription no.335. 

JH. Dr. Ramesan - ibid , inscription no.276. 
l'>. Dr. Ramesan - ibid , inscription no.311-340. 
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parlance) to be thrown in to the sea, since it was Vijnu's place 
of rest (Sayanam). The king's order might have been an act of 
reprisal against KureSa's impudence. Ramanuja stayed in the 
Hoysala Country till the death of the King - 1120 A.D. During 
this period the idol was left safely in Tirupati. So it became 
necessary to install the shrine of Govindaraja. 

We find that Ramanuja's life-long activities mainly were: (i) 
systematization of a detailed code of temple procedure which 
was greatly aided by permanent endowment (ii) establishment of 
his disciples and their descendants in the Vaijnava centres under 
the name of acarya puru$as represented by certain families like 
Anandanpillai No. : 224-233, Kandadai and Paravastu to name a 
few and also by appointing ekangis. 

There was a practical difficulty in offering daily abhijekas 
to the Tirumala's Dhruvamurti which was of a very large size. 
The installation of a silver replica of Srinivasa (Bhoga Srinivasa) 
obviated such difficulties. To provide food offerings for this deity, 
Samavai, a Pallava queen purchased out-right some of the lands 
belonging to Tiru^uganur, sometime in the third quarter of the 
10th century. 30 Samavai also presented a kiritam , a necklace 
and other ornaments for the image. 

The management of the property and the performance of 
the services were left to the managers of the Tirumalai temple. 
So, there was no conflict between the Vaikhanasa temple at 
Tirumalai and Pancaratra one at Tiru^uganur. According to 
Vlraraghava^arya, even as late as 1234 A.D. (No.40, Vol.l) the 
hall of the latter was the meeting place of the Sabhaiyars and 
the Nattars on important occasions. 

Earlier, pilgrims found it hard to ascend the hill after a ten 
mile walk from Tiru^uganur. Therefore, they were content with 
worshipping the proxy Gods at the foothill. To popularise the 
pilgrimage to Tirumalai Ramanuja felt the necessity of a new 
township. He found K5Hur village was the most ideal one for 
the purpose. South of this village was a temple dedicated to Sri 
Parthasarathlsvami near which the families of the Tirumalai 
ar^akas lived. After the installation of the silver image of 
Manavalaperumal the town of Tirupati was founded by Ramanuja 
who planned the city with four Rajavldis - a north mada street 


30. Dr. Ramesan • ibid , inscription nos.18,19. 

31. Dr. Ramesan - ibid ,p.281. 
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- Ayyangar Tiruvldi and a sannidhi street. There is no 
inscriptional evidence of this fact but then the shrine of Ramanuja 
in Tirupati bearing inscriptions on its west and south walls and 
standing outside the inner gopuram of Sri Govindaraja's temple 
refers to the year 1224 A.D. Ramanuja's shrine is next to that 
of Tirumalai Narhbi's, and it is generally inferred that the inner 
gopuram and prakaram of the Tirupati temple were built among 
the main shrine during Ramanuja's time. This inscription says 
that the worship of the shrine was conducted by a disciple. 

In comparison with the temple at Tiru^uganur, where 
nature was bountiful with the svarnamukhi river and its channels 
and where many Srivai$navas resided, it was difficult to make 
Tirupati a flourishing town. Therefore it must have been made 
obligatory on all SrTvai$navas connected with Tirumalai to own 
property and reside in Tirupati. Thus the Vaikhanasa priests, the 
acarya purujas, the temple servants and the merchants were 
obliged to reside in the township. There are inscriptional 
evidences to support this. The word Tirupati is Tamil and must 
have been coined by Ramanuja who saw to it that the area 
surrounding the town was named Ramanujapuram. 

Ramanuja must have chosen the Sri Parthasarathi shrine at 
the appropriate site. Installation of the ancient idol of Govindaraja 
at the foothills would have been further appealing to the 
Srlvai$nava devotees and pilgrims. They could halt for a day 
down the hill, partake of the consecrated food, take a bath in 
the alvar tlrtham and then ascend the seven hills. We generally 
call it Govindaraja's shrine (sannidhi) and not his temple, because 
there was already a temple for Sri ParthasarathI, the inner 
gopuram of 6rl Govindaraja's shrine was annexed to it. Ramanuja 
visited Tirupati and Tirumalai in 1129-30 A.D., Soumya year, 
when he was 102 years old. Traditional accounts support this 
fact. The reconsecration of Sri Govindarajasvami took place in 
1130 A.D., which is confirmed by a mantrapushpam portion of 
the daily puja which reads as follows : 

"Phalgune mase purnayam uttarakjendu vasare Govinda 
rajo Bhagvan" is said to have manifested Himself. This date is 
probably corroborated with a Monday, 24th February, 1130 A.D., 
which day has been observed as Phulangi festival (flower 
decoration of Govindaraja). Inscription 185 in the inner gopuram 
proves its existence before 1219 A.D. Though the Parthasarathi 
temple was of greater importance, in course of time it fell into 
oblivion. The reason according to Ramesan was "The shrine of 
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Parthasarathi was constructed in the days of Rayalu. Later on 
Bha§yakar Ramanuja got the idol of Govindaraja from 
Gidambaram, built the shrine and its adjuncts and installed it. 
His greater spiritual faith was exhibited towards Govindaraja, 
and puja continued for Him. The reason for non-performance 
of puja for Parthasarathi was that the idol being made of plaster 
was slightly deformed". 

Between 1130 A.D of Govindaraja's installation and 1219 
A.D. a period of 89 years elapsed. Between 1220 (Ramanuja's 
temple inscriptions) and 1457, large endowments for food 
offerings and festival celebrations were given. 

The year of the temple's construction has been a subject of 
much speculation arising from the guruparaiiipara accounts. 32 
There is no doubt about the date of the acarya's demise which 
must have been recorded correctly by 6rlvai§navas of those days. 
T.K.T. asserts that Dr. Iyengar has missed noting a fragmentary 
inscription on the east wall on the inner side, south of the first 
gopuram in the Tirumalai temple, which reads in Tamil (1) Ana 
Soumya, - In Soumya (2) Torunal - on a certian day, (3) 
Ramanujan - Ramanujan (4) Emperumanar which makes a clear 
reference to Ramanuja in a period of twilight when he was 
honorifically called Emperumanar (Our great Mahan). There were 
only two sovmya years in his life time between 1017 and 1137. 
These are 1069 and 1129 A.D. Ramanuja's age must have been, 
only 52, when he had not attained that eminence. So the only 
appropriate year is 1129-30. The Tirumalai inscription has found 
its place in a fragmentary state. The inner gopuram in Tirumalai 
was constructed after Ramanuja's time in 1180 A.D. So, an 
inscription made in 1129-30 could not be there. The prakaram 
walls must have been constructed at a later date the second 
prakaram). The first prakaram or the K5il alvar, contained four 
long inscriptions when the reorientation was done. The walls 
must have been demolished to make room for the new walls of 
the K5il alvar. The stone rubble must have been used for 
building the first prakaram walls (The Mukko(i Pradak$ina). Some 
stones went into paving the floors and some in the first tier of 
the main gopuram. The fragment under reference must be one 
such. The inference, therefore, is that Ramanuja visited Tirupati 
and Tirumalai in 1129-30 sowmya year. When he was 102 years 
old. (Traditional accounts also support this). 


32. T.K.T. Viraraghavacarya - History of Tmipari,p.362. 
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The only soumya year 1129 in which Phalguna month 
Pumima tithi and Uttarl Nakjatram coincided with a Monday 
and it was 24th February, 1130 A.D Therefore, with confidence, 
we can say that Ramanuja installed Govindaraja on the above 
date. Besides, the gopuram and prakara walls there are a few 
other adjacent structures which are essential components of the 
Sri Govindaraja temple. These are the Dvarapalas on either side 
of the entrance to the shrine in the ^itrakuta man(apam. Garucjla, 
the flag staff and the balipltham, Hanuman shrine one or two 
man(apas were all specially constructed to serve the needs of the 
main shrine. The earliest inscription (1.223) we have outside the 
inner gopuram which can in some manner be a clue to the 
probable date of construction of the outer gopuram and the 
prakaram walls is the one on the north wall outside the verandah 
in front of the Salai Na^iar temple 

Thus we find the construction of the temple structures was 
a matter of slow and continued progress. Between 1130 A.D. 
(Govindaraja's installation), and construction of the inner 
gopuram in 1219 A.D., there lies a period of 89 years.Between 
Ramanuja's temple inscriptions of 1120 A.D., and the inscriptions 
of 1457 A.D., there is an interval of 337 years (?). There were of 
course some endowments during the later interval for daily food 
offerings and for the festival celebrated - From 1330 A.D. 
onwards when the Vijaya nagar empire stood on a firm basis, 
Saluva Narasimha took an abiding interest in these temples for 
daily pujas. Besides the gopuram and prakaram walls, few more 
structures were built. 

From the time of Nathamuni, nobody tampered with 
Vaikhanasa system. The foo^d offered was simple, the 
kainkaryaparas were to be satisfied with what they got. They 
were also enjoined to lead a celibate life, while at Tirumalai. They 
could go to Tirupati to have a relaxation in family life. There was 
the faith that the Lord of the Tiruvenga<Ja hills granted all human 
desires, material or spiritual, leading by stages to the grant of a 
boon of divine realisation. The alvars have sung of this 
unequivocally. When Ghattideva one of the Yadava Rayas built 
the temple under the ".piritual inspiration of Ramanuja, it must 
have been for spiritual welfare. 

This normal course of temple worship underwent a change 
consequent to the influx of the Tamil Srivai§ijavas of the south 
who were well versed in the Bhakti form of worship 
(Prabandham). All good things of this world were made for the 
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enjoyment of the deity and the bhakta became a nayika of the 
Lord; He eats the same food, as the prasad. Thus equipped, he 
sings the Lord's praise. The sacred Veda and the Prabandham 
hymns were recited. The Emperumanadiyar (vestal virgins) 
danced, sang and offered kumbha irati at the close of the street 
procession. As against this in Tirumalai under the Vaikhanasa 
influence, response to these activities must have been poor. From 
the beginning, artificial aid and was given in the form of 
emoluments for adhyapakam and Vedaparayanam. The vestal 
virgins had to be remunerated. Festivals were not sufficiently 
grandiose till such time as Kantadai Ramanuja Iyengar took over 
in 1468. According to legend, the Mulavar is said to have directed 
that nothing except four Naligais (measures) of rice be offered in 
the sanctum, which has been strictly adhered to ever since 966 
A.D.. The other kamyartha offerings are made only outside the 
sanctum. 

The next point of individuality is that the daily routine of 
worship of the Mulavar and others take precedence over any 
other item of festival, even if it meant advancing the day-break 
by some hours - what is technically known as RappadiUanam. 
After Dharmadarganam, the festivals start. Once the flag is 
hoisted the Utsavar with His Consorts occupies a separate 
pavilion, in olden days it was the Tirumamani manfapam, the 
Kalyana mantapam. Mulavar is the least concerned with the 
festivals which indicate material benefits. The old simplicity is 
still maintained. 

The Vaikhanasa ar?akas in Tirumalai (before 966 A.D.) were 
Telugu speaking following the old customs and adhering to the 
Candra manasa panchangam. 33 It must be noted that the 
Tamil-speaking Tirumalai Nambi, was co-operative with the 
Vaikhanasas in rendering splendid service to the Lord and 
without any radical change in the method of worship. 

Ramanuja pursued the same policy in a more masterly 
manner by bringing into existence the nucleus of an 
administrative machinery which proved efficient. The temple 
festivals were however timed according to the solar vakya 
pan^anam of the southern Tamils. For this purpose Ramanuja 
formed a committee consisting of the ar^akas, Tirumalai Naihbi 
and Anantalvan. During the Qola period, it was the 


33. Traditional account. 
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Matfapatyamseivar, the trustees and officers of the king who held 
the whip. The Stanattar were existing even before. They 
approached the ruler for provisions to be made for daily worship 
and the king granted Ku^avur, village and got them demarcated 
with Vi$nugakram stones. 

Sri Nathamuni compared the Tiruvaimoli to an ocean, an 
essence of the Upani§ads, and Yamuna acclaimed its author, 
Nammalvar as the kulapati which made Vaijnavism broad based. 
In Saiva temples, all the four castes in their descending order 
were seated in the Mukha manfapam before the lifigam. But in 
Vai§nava temples all the four have been accommodated together. 
There was a congregational singing in Srlrangam in Kulagekhara's 
days - 8th cent. A.D. (Ref. II of Tirumoli) where caste was no 
barrier. The principle of equality was observed in practice by 
giving Tiruvaimoli equal status with the Vedas. The 
Adhyayanotsava is a demonstration of this ideal to this day. 
Ramanuja extended this equality by wedging in some more 
selective pieces from the works of other alvars in the course ot 
the nityapuja, without interfering with the vedic rituals. This was 
tried in Srirangam in the 12th century and was extended- to 
Tirumalai only in the 15th century in relation to the Utsavamurti. 
Even today in SrTrangam, some sattada Vai§ijavas are served with 
tirtham preferentially. In Tirumalai, all Vedics recited the 
Prabandham and received prasadam on equal footing. This 
brought together all the four castes in religious practices and 
obviated the creation of the non-brahmin majha which was a 
feature of the Saivite religion. 

Ramanuja created a decentralised administration in the 
religious sphere. Of the seventy four seers, four were given 
jurisdiction for the exposition of the SrTbha$ya - the rest for the 
Prabandham. These seers spread the tenets of ViSi$(advaita of 
Ramanuja and maintained the form of temple worship in both 
the agamas. Though the Vedas were the monopoly of brahmins, 
Prabandham became the common right of all castes. The Tamil 
country had a major proportion of non-brahmins so the 
propagation of Prabandhams became popular, 700 ascetics went 
out and preached his philosophy. For the benefit of the hill tribes, 
some Sattada Vai$navas were given the seal of authority to 
preach. 

The recitation of the Prabandham became an essential 
feature in Vi$nu Temples and endowments on that count were 
known as 6rivai§nava. Rak§a. At a very advanced age, Ramanuja 
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undertook his last visit to Tirupati. He made certain 
improvements in the arrangements already made by assigning to 
one sanyasin, the affairs of the temple and keeping two or three 
bachelor assistants for certain departments of work. Ramanuja 
also instituted the chanting of the Prabandha hymns in the proper 
form and appointed a special person for the job. He afterwards 
became the head sanyasin with the title §athak5payati who was 
assisted by four bachelors. They were supervised by Yadavaraya, 
and in all temple matters had to act with the advice of Anantarya. 

Sri Ramanuja's influence in Tirumala can be summarised as 
follows : 

1) The setting up of flower gardens and their maintenance 
by ekangls. 

2) Enshrining the Alvars in the temple like those of 
Tirumalisai etc.. 

3) Certain mathas of Sri Vai$navas came into existence as 
an indication of the establishment of faith in the place. 

a) Eg. Tirumalisaippiran ma(ham at Tirumala - 335 
Tirumala Tirupati - Vasanthagopan ma(ham -Tirumala 
Tirupati 276 Perarulalan Mat ham etc.. They became 
centres of Srivaijnava faith and learning. 

4) Following the deification of Ramanuja, great enthusiasm 

prevailed which resulted in charities and benefactions. 
Feeding houses were designated by Saluva Narasimha - 
flower gardens by Anantasuri by name Ramanujam - 
Ramanuja-neri or Putteri (Nos.) 311 - 340 - Tirumala 
Tirupati and the street by name Ramanuja Tiruvidi, were 
the outward marks of Ramanuja's influence on the minds 
of his followers. \ 

5) The recitation by the §rlvai$nava laity, ekangls, the 
Sattinavars and Sattadavars of Tiruvaimoli, Iyalpa and 
Nurrandadi in the presence of deities on festive occasions 
became a routine in later days, owing to the reverence, 
Ramanuja had for the Alvars and atjaryas. In short, the 
Prabandhaip became the mainstay of the Vaijnavas. 

6) The Adhyayana festival, though not an innovation 
introduced by Ramanuja in the temple routine, was 
definitely stressed upon by him, as the best means of 
commemorating the great legacy of the Alvar's works. 
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7) Recitation of several portions of the Prabandham in all 
Vi§iju temples daily and during Adhyayanotsavas, must 
have been instituted by Ramanuja. Since the Vedas were 
inaccessible to the ordinary men, Ramanuja's sympathy 
for them was unbounded, and hence he opened the door 
of highest spiritual knowledge to all men irrespective of 
caste, creed and sex. 

These were followed by the formulation and systematisation 
of a detailed code of temple procedure. Offering for the deities 
increased. Permanent endowments were pouring in. Ramanuja's 
disciples were seated in various Vaisnava centres as 
a^aryapurusas like_ those of Anandanpillai, 
Prativandibhayankaram Annan and Paravastu families and also 
the acolytes known as ekangls for rendering service in Vijnu 
temples. 

THE SEPARATION OF SECULAR ADMINISTRATION 
FROM RELIGIOUS PROPAGANDA 

Pillai Loka^arya and Vedanta Degika and other acarya 
puru$as guided not only the Tamil country, but also succeeded 
in bringing Vigi$jadvaita into prominence by their discourses and 
educating the masses about religion in a much wider region. 
Vedanta Degika's unsurpassable volumes of literature (especially 
the Rahasyas) were the highest truths. Similar work was done 
in Kannada and Telugu countries for propagating Vigi$(advaita, 
retaining the spiritual position in Tirumalai and Tirupati and 
leaving the Sthanattar to manage secular affairs. A divan §a(akdpa 
Jlyar started the evangelical mission in the 15th century and 
carried it to the Telugu country, even penetrating Orissa. From 
1390, this system worked very well in Tirumalai unlike other 
shrines. The Brahma Tantra Parakala Ma[ham, Talappakkam 
agaryas, and Vyasaraya majham, were all flourishing during the 
time of Kfsnadevaraya. All these ma(has thought it a privilege 
to receive honours from the shrine standing on the sacred hill, 
with a huge following of Kannada, Tamil Telugu peoples. The 
Lord drew more and more devotees as centuries rolled on. 

Constant wa/s of the Vijayanagara Kings with the Bahmani 
sultans and famine condition put a great strain on the economy 
of the kingdom and the temple, and large scale changes for the 
worse came in due course of time. 
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RAMANUJA'S REFORMS IN ADMINISTRATION IN 
TIRUPATI: 

Ramanuja went to Tirupati thrice. The first time was to learn 
Ramayana from Tirumalai Nambi at the foothill. 

The second time, when there was a dispute about the deities' 
origin. Ramanuja offered the .conch and the discus to the Lord 
who accepted it with grace, during which time he established 
the temple for Govindaraja at Tirupati and arranged for its smooth 
administration. 

The third time from 1052 to 1053 - he took over the 
administration of the temple, and established his own matha 
appointing four ekangls for a flawless administration. 

Kattiyam Yadava Raya a chieftain of the Qola empire, 
became his disciple and was a great benefactor during this time. 
He is also known as Yadava Narayana. Ramanuja, according to 
the Vaikhanasa agama consecrated the Narasimha, VenkateSa 
deities on the vimana and inaugurated and established the temple 
as a Vi$nu alaya and placed a golden Lak$ml pendant on the 
chest of the Lord. While during the Tirumanjanam Na^iar 
Tirumoli was chanted, the namam was applied on the forehead 
of the Lord for the three days and rest of the four days pearl 
dust with camphor was applied. Ramanuja got four streets 
constructed for Brahmotsava and consecrated the Malaikkiniya 
Ninrapiran and gave a nagabharanam which adorns the Lord's 
hand. It is said that he has fixed a yantra in the temple which 
attracts both crowd and aiSvarya. Thus the mulavar came to be 
known as Kangana Brahman. The balance in treatment of the 
Govindaraja shrine and the Aijglal shrine to its right is an evidence 
of Ramanuja's genius. 

The Vijayanagara kings gave lot of benefaction and jewels. 
Kj^nadevaraya is said to have visited Tirupati seven times. The 
idol of Ramanuja in Gnanamudra was given by Ramanuja himself 
to Anantalvan and was installed by Yadavaraja. Many donations 
were made to his shrine for lamps and flowers. 

There is a traditional belief that the shrines of Ramanuja in 
Tirumalai and Tirupati were constructed more or less 
simultaneously soon after his death. According to the 
Guruparampara, the shrine of Ramanuja was constructed in 
SrTrangam by Pillan, by Mudaliyan^an in £riperumbudur, by 
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As$an in Melkofe and Na(adur Alvan in Kaft^Tpuram. Filial 
Tirumalai installed one in Tirupati now called Pova Bha$yakara 
sannidhi, where Tirumalai prasadams were presented to 
Ramanuja on the occasion of his visit. 

Sri Ramlnuja's association with Tirumala seems to have 1 
been very intimate. His maternal uncle Tirumalai Naihbi was a 
Kainkaryapara of Tirumalai from whom he inherited most 
probably the Kaihkarya bhava. 34 

‘Later, while he revisited Tirumalai as the acknowledged 
leader of the 6rlvai§navas, he was given temple honours in the 
space where the Pova Bha$yakara Sannidhi in Govinda 
Rajapuram stands and also at Mokalla Parvatam. 

One must be aware of the tradition that when the saivites 
claimed the temple to be theirs Ramanuja established it as a 
Vai$nava shrine. In fact, in his Magnum Opus, 6rlbha§ya, the 
opening verse equates Lord Srinivasa to the Brahman who may 
endow him (Ramanuja) with bhakti, and not mere intellectual 
lead. Ramanuja emphasised that the Parabrahman has manifested 
on the Tirumalai Hill as Srinivasa. 

He installed and consecrated the idol of Govindarajasvami 
which was cast away from Qidambaram by Kulottunga I. He 
founded the little village surrounding the temple which was 
known for a longtime as Ramanujapuram. Tirupati became a 
flourishing town inhabited by the devotees. 

As the Parthasarathi temple was consecrated according to 
Vaikhanasa agama, the installation of Govindaraja at a later date 
must have conformed to the same agama. The Tiru^ukanur 
village, which had the Svarijamukhl river and its spring channels 
was the home of one hundred and eight learned Srivai$nava 
families. As against this making Tirupati as a flourishing village 
must have been an uphill task. Probably it was made obligatory 
for the Vai§navas connected with Tirumalai temple to settle in 
Tirupati. There seems to be an inscription which bears evidence 
to the above fact. 

In 1219 the queen of Vlranarasimha Yadavaraya made an 
endowment for Nanda Vilakku. The management of the temple 
with a separate income and expenditure was in the hands of the 
Tirumalai temple. Alongwith the royal endowments, given during 


14. T.K.T. Viraraghavacarya • op. cit.,p.240 
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festival times and endowments of private charity helped 
augmenting the temple coffer. In fact, the growth of Tirupati in 
size and importance was in proportion to the increasing pilgrim 
traffic. 

Ramanuja gave the Tamil name to this place Tirupati 35 , In 
the sola period where there was already a temple for 
Parthasarathl. Tirupati must have been a part of the village of 
Kottur. The portion of the town surrounding the temple came to 
be known as Ramanujapuram. 

The inference therefore, is correct that Ramanuja visited 
Tirupati and Tirumalai in 1129-30 soumya year 1129, when he 
was 102 years old (traditional accounts confirm this). 

When all these efforts were made by Ramanuja it is a little 
strange that no shrine was dedicated to him in Tirumalai till 
1200 A.D. There are sporadic inscriptions in some temples since 
they Were all maintained by their own independent corpus. So, 
also the shrines of Ramanuja, Tirumankai and Tirumalai Narhbi 
must have had their funds. But, in Tirumalai, Ramanuja's shrine 
has been a part of the greater pantheon. The Alvars do not find 
a place there, since the Vaikhanasa agama was in vogue and 
Ramanuja did not consider it desirable to revoke the old 
arrangement to which his own unde was a party. It is yet strange 
to find how Ramanuja's name was not assodated with any 
endowment until 1476. The celebration of the Qittirai tirunal (12 
days) on the birth asterism of Ramanuja for the redtation of the 
Prabandhams is a clear explanation. The Vaikhanasas objected to 
the recital of the Prabandhas as promulgated by Alavandar and 
Ramanuja because the worship was carried on according to the 
agamic rituals based on the Vedic texts. 

RECITALS 

The first attempt at redtals was made by someone who 
endowed lands. The Kaikkolars, attached to the temples of 
Tirumalai and Govindarajapuram were made permanent tenants 
to deliver certain quantities of paddy annually for food offerings 
to Govindaraja during Vaikasi festivals in connection with the 
redtation of Tirumoli inscription (1.61). 36 The Upani§ad stresses 
the point that food is the foundation of life, knowledge and 
culture of spiritual evolution. It is therefore. Brahman itself. 


35. T.K.T. Viraraghavacarya - ibid.,p.361 

36. T.K.T. Viraraghavacarya - ibid.,p.1015 
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Tirumoli recitals were commenced in 1253, only in Tirupati. The 
inscription assigned to date about 1250-1255 A.D. also says that 
The Tiruppavai was sung in Tirumalai during the Qittirai festival. 
The food offering during this time was known as 
Tiruppavaippadi. But the Tirumoli and the Tiruvaimoli were not 
sung in Tirumalai. The recitals probably started after the 
renovation of the temple in 1250 A.D. The recitation of the 
Tirumoli and Tiruppavai were the first attempts. It must have 
been difficult to train a choic of singers for the 1102 verses. It 
was difficult fbr the local residents to master the verses and hence 
experts from outside had to be called. Raja Raja Deva (Qola) in 
his 19th year issued an edict asking the inhabitants of the villages 
of the Kudavar Naqlu to contribute paddy for the newly installed 
Tirumankai shrine. He might have been responsible for the 
Tirumoli recital in Govindaraja's shrine in 1253, and also for 
Tiruppavai in Tirumalai by about this time (-1.74). 

According to an inscription (- 1-107, 26-1-1360 A.D. 37 ) on 
the inner side of the south wall of the first inner gopuram in 
Tirumalai, the endowment is for cooked food - Tirupponakam, 
for the deity for ten days during Tiruvaimoli recital. 

There are two inscriptions in an incomplete condition which 
shows that Ananjalvan Venkatathurai took a pledge to carry on 
the tirumafijana kainkarya. One reads this in the margali month. 
Anantalvan's grandson offered for kind acceptance for 
Amudupadi, and Sattupadi- There is no clear evidence to show 
from this whether there was a shrine of Ramanuja at that time 
or whether Amuduppadi, Sattuppadi were meant for 
Tiruvenkatamudaiyan for the Dhanurmasa food offering. 

The Tirumalai Temple in those days had not sufficient 
resources to carry on the daily nimandam and when this was 
represented by the Sthanattar to Tirukkalaftideva, Yadavaraya in 
his 19th rested year, granted donation of wet and dry lands in 
Kudavur. Thus, it can be assumed that the temple was in dire 
need of funds when the king made his inscription of Amuduppadi 
and Sattuppadi. It is T.K.T.'s view that Ramanuja himself must 
have asked his disciple to supply the padis for the Lord at his 
time, as there was no shrine for Ramanuja in Tirupati or 
Tirumalai. 


37. T.K.T. Viraraghavacarya - ibid.,p.!021 
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The offering of food by the temple is confirmed by an earlier 
inscription in Tinigukanur by about 890 A.D. 38 which states that 
one Gunavan Aparajitan (King of Tirugalas) made an endowment 
of some gold from the interest, whereon two brahmins were to 
be fed daily with rice powdered eighteen times. This shows great 
care was taken to feed the pilgrims with clean food. 

The daily supply of amudupaqli is referred in an inscription 
dated 1008 A.D. (Inscription 1-18 £ola period) gives information 
about amudupadi and tirumafijanas, rice with ghee, milk, curds, 
honey, gingelly, salt, pepper and betel leaves, tamarind, sugar 
etc. 

VTra Rak$asa's grant of land in 1193 A.D. 40 states that it 
was for the (inscription 1-89) a Tirumandira Tirupponakam 
meaning cooked food. The original idea in making food offerings 
to the idol seems to have been that of providing a sample of 
whole some food for those who were doing service in the temple 
and also for the pilgrims - DeSandris. During festivals, food was 
prepared from the endowments by donors. 

The first endowment for food offering is mentioned in an 
inscription of 966 A.D. when Ma^avalapperumal or Bhoga 
Srinivasa was consecrated in Tirumalai temple. 

Food was prepared out of the annual income from the 
endowments which were made in cash or in the shape of 
cultivable lands. The frequent wars among the Hindu rulers and 
the Muslim invasions affected agriculture and trade. Only the 
very rich were in a position to make endowments which could 
be enough to feed the pilgrims and the worshippers. From the 
earliest days till the 14th century A.D. food was simple with little 
vegetables and ghee. With the ascent of the Vijayanagara rulers, 
the old prosperity was restored and delidous food offerings were 
made once more. 

For the benefit of the orthodox,there was, during later 
periods, a food offering called alamkaram or of Suddhanna 
tirupponakam, which was a reversion to the original food offering 
instituted by Samavai in the 10th century A.D.. These were sent 
to the Ramanuja-kutam also for distribution. 41 The Sthanattar and 


38. T.K.T. Viraraghavacarya - ibid. 

39. T.K.T. Viraraghavacarya - ibid. 

40. T.K.T. Viraraghavacarya - ibid. 

41. T.K.T. Viraraghavacarya - ibid.,p.7. 
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other temple servants had appropriated 3/4 share of each taligai 
for distribution among themselves, leaving the remaining quarter 
share to the donor known as Vi{ Javan Yilukkacju which in turn 
was sometimes diverted for distribution to the' pilgrims. The 
pilgrims who depended for their food upon the temple prasadam 
had to purchase it from the temple servants. Special endowments 
were made for festival needs. Even (^atrams and majhams 
supplemented this activity.Donors purposely spent money on 
some kind of food offering to the deity which would benefit the 
poor and at the same time be attractive to others. This kind of 
offering is known as Tiruppavaijai. Big cauldrons of 
tirupponakam were taken to the sanctum for naivedyam. The 
agamas sanction the depositing of cooked rice on the Mukha 
manjapam floor. The whole mass is heaped up in a pyramidal 
trapezoid shape. Rice is treated with other ingredients. The utsava 
murti is bought from the inner sanctorum and the offering is 
made then. The whole mass is removed by the poor people of 
the surrounding villages. This is real poor feeding. 

RAMANUJA KOTAM OR FEEDING HOUSES : 

It has been the practice in this temple to distribute a portion 
of the offered food freely among devotees as prasadam. Donors 
give money for this purpose. The responsibility wa) taken up by 
the Sthanattar - managers of the temple. The earliest reference 
to feeding occurs in No.220 - G.T. belonging to the 10th century. 
Another one is found in the 14th century. The credit for 
instituting a Ramanuja Kujam for free feeding unconnected with 
the temple authorities goes to Saluva-narasimha-de^a^maharaya 
who built two of them, one in Tirumala and other in Tirupati 
and placed them under the management of Kandaqlai Ramanuja 
Iyengar. The next instance is of a donation of one Nali or Paledu 
Kulambu offered to Venkajesvara during Ardhayama., Kj-$na Deva 
Raya and his two queens donated a Qatram for feeding the poor. 
With the increase of the festivals, number of pilgrim's also 
increased in due course of time. For their convenience of boarding 
and lodging, larger benefactions poured in from the rulers at the 
instance of some prominent Vai§nava preceptors and devotees of 
Venkajesvara. This enhanced the prosperity of the temple. The 
inscriptions in Tirumalai cover a period from the 9th to the 16th 
centuries, and provide us with information on the endowments 
granted during the medieval period. Since they represent 
endowments to the Lord to which great sanctity was attached, 
these are totally reliable as data for drawing correct conclusions. 
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These include, mainly the endowments of land, money for 
ornaments, decoration and naivedyam of the Lord. These 
inscriptions clearly indicate that th£ two temples of Govindaraja 
and Venkate&vara enjoyed patronage of sovereigns. A small list 
of the inscriptions given below : 

i) The queen of Parantaka II Sundara-Qola, "the King who 
slept at the Golden-Hall", and daughter of Qeraman, 
presented to 6ri VenkaJeSvara a pattam or plate for the 
forehead, set with precious stones, in the 16th year at 
the reign of Rajaraja I (equivalent to 1001 A.D.). 4 

ii) A Pallava queen, by name Samavai, who presented a 
krltam (diadem), a necklace of four strings and other 
ornaments for the hands, waist and feet of Sri 
VenkateSvara and consecrated a silver image of His under 
the appellation of Maijavalapperumal, provided for 
processions for this image and endowed the temple with 
lands in Tiru^ukanur (Tiruganur), sometime in the third 
quarter of the 10th century. 43 

iii) Jatavarman Sundara-Paij^ya I (1250 to 1275 A.D.) who 
placed a gilded kala$a over the vimana of Sri 
Venka(e$vara's shrine. 

iv) The queen of VTra-Narasimha Yadavaraya, a Qola 
subordinate of the 13th cent, who instituted a fresh 
Brahmotsavam in the Tamil month of Ani for Sri 
Govindaraja, in addition to the primary one held in 
VaikaSi, constructed a four-faced car and made a gift of 
half the village of Paindapalli for meeting the expenses 
of the newly started festival and for effecting repairs to 
the temple from the balance, if any. 

v) Saluva Narasimha's devotion followed the usual channel 
of making gifts of villages in the several parts of the 
kingdom between the Saka years 1378 and 1410. 

vi) Krsnadevaraya not only presented diadems and, 
ornaments set with precious stones, gold and silver 
vessels, both for the Mulamurti and the processional 
images, but also endowed the temple with villages in the 
districts of Gandragiri, Udayagiri and Penukontfa. His 
two queens Tirumaladevi and Qimutdevi were-present 


42. Dr. Ramesan - The Tirumala temple inscription no.l7,op. cit. 

43. Dr. Ramesan -ibid..inscription nos.,18,19. 



Temple Organisation by Ramanuja 


145 


with him during almost all his visits to Tirumala and 
they shared with him the credit for the gifts and grants 
which were made by him between Saka 1434 and 1442. 

To summarise the whole thing we may say that Ramanuja's 
connection with Tirupati began with Tirumalai Naihbi - his uncle 
from whom he learned the esoteric meaning of the Ramayana as 
one of the congenial studies for the high office, he held, the 
second occasion was when he visited Tirupati later, the worship 
in Tirupati was in accordance with Vaikhanasa agama but there 
were some irregularities in the conduct of worship. Ramanuja 
introduced several reforms in connection with the worship and 
the festivals in the temple as per the VenkateSa Ithihassmala. 
Tirumalai Nambi and Anantarya were deputed for the service of 
God. During this time, Ramanuja offered the conch and discus 
to the Lord who accepted it with grace. 

Ramanuja is said to have visited Tirupati again at a very 
advanced age. During this time, he carried out certain 
improvements in the arrangements that he had already made by 
appointing one sanyasin who had to look after the affairs of the 
temple disinterestedly. Two or three assistants who were 
bachelors ran certain departments. He also instituted chanting 
of the Prabandham in proper form and a special person was 
appointed in charge of it, who afterwards became the head 
sanyasin with the title §athakopayati. Four other ekangis were 
to assist him. they were to be supervised and controlled by 
Yadavaraja, who in all matters relating to the temple acted 
according to the advice of Anantarya. Katfiyam Yadavaraya a 
chieftain of the Qola empire became his disciple. He was a great 
benefactor during this time. Ramanuja consecrated the Narasimha 
and Venka(e£a Devatas on the vimana according to the 
Vaikhanasa agama and inaugurated and established the temple 
as vi$nu alaya; gave a gold Lak$m! pendant to adorn the chest 
of the Lord and made arrangements for the chanting of Na^iar 
Tirumoli during the holy bath. He also arranged the camphor 
namam for three days and the rest of the four days with a namam 
of pearl dust. He constructed the four streets for Brahma Utsava; 
consecrated the Malaikkiniya Nindrapiran as Utsavamurti and 
gave the jewel Nagabhamam for the Lord's hand. It is believed 
that he established the y antra w hich attracts both crowd and 
aiSvatyaTThe Installation of Anqlal on the right hand sidtTof 
Govindaraja without any difference in treatment of both the 
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lines is a masterly feat of Ramanuja. The Vijayanagara Kings 

ve a lot of benefactions and jewels. 

/ 

The idol of Ramanuja was given by himself to Anantalvan 
d was installed by Yadavaraya. This idol is in the Gnana mudra. 
iny donations were made to the shrine for lamp and flowers. 

Seven divisions of the work of Sri VenkaJeSa Ithihasamala 
al with Ramanuja's services to the temple. Inscription No. 171 
d 173 mention the flower garden of Ramanuja. Ramanuja's 
orts consisted of the publication of Yadavaraya's award, after 
rforming the initial purificatory rights of ablution according to 
2 Vaikhanasa agama, to have repaired the Ananda Nilaya 
mana and the offering of a gold necklace with an image of 
dmavati to the deity. This is the first part. The next part was 
2 performance of the weekly ablution, which he entrusted to 
2 descendants of the early Vaikhanasa priests. He made 
rangements for the installation of the images of alvars since 
my of them thought it profane to walk up the hill he arranged 
>tallation of their images on the foothill near Govindaraja's 
rine. Many ekangls and jlyars of later dates had followed the 
ample of Anantalvan to rear flower gardens for the Lord. With 
e deification of the alvars and eventually of himself at a later 
te, provision was made for the daily worship supervised by 
2 jiyars. For instance, Sri Ramanuja's shrine was managed by 
e Yatiraja Jlyar and respectively by subsequent jlyars for the 
ganisation of the alvar's shrines as well. Thirdly, certain ma(has 
me into existence like the TirumalisaTppiran matham at 
•umala and Van$a{hakopa matham, Perarulalan matham were 
instituted to serve as centres of 6rivai$oava learning and faith 
iere from the propagation could be effectively organised, 
urthly, with the revered name of the master, free feeding - 
uses like the Ramanuja Kutams were established. Names like 
manujaneri, Ramanuja Tiruvldi and Ramanujapuram - all 
otess Ramanuja's deep influence on the minds of his followers, 
thly, the recitation by the 6rivai§nava laity and ekangls 
mprising of the Sattinavars and Sattadavars of Tiruvaimoli and 
ilpa on festive occasions became a routine. This shows the 
zerence Ramanuja held for the alvars. Sixthly, the 
Ihyayanotsavam though may not have been the innovation by 
manuja but great stress was laid upon such a festival by him, 
d later it was conducted as in other Vi§nu temples. It is said 
it Ramanuja instituted the recitation of the several portions of 
; Prabandham daily and also during Adhyayanotsavam for the 
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nod of twenty to twenty-five days to benefit the common 
ople. The Prabandhams were chanted instead of the Vedic 
antings. This shows the unbounded sympathy of Ramanuja 
r the common man. The highest spiritual knowledge was r 
sseminated to all without discrimination of caste and creed. ’ 

The influence of Ramanuja's activities in the formulation 
d systematisation of a detailed code of temple procedure 
olved themselves into grand offerings, permanent endowments 
d also the establishment of his disciples and their descendants 
different Vaijnava centres for the propagation of the faith 
tder the appellation of agarya purujas like Anandanpillai, 
tndadai Prativadi- bhayankaram and Paravasfu and attaching 
angles for rendering service to prominent Vi§nu shrines. 

To sum up, we cannot but feel that the dar&an of the Lord J* 
a mystic experience. One cannot define it. : The mystic 
perience of communion with the ever present reality transcends 
nitations of space and time. Having tasted this bliss, the devotee 
ants to return again and again, (punardarfianam). The miracle, 
e Lord performs in the mind of the devotee is the subtle change 
ith a lightness of spirit which leaves him with a serene sense 
satisfaction. The shrine of Tirumala is a proof of the fact that 
e temples are live i nstitu t ions . 

MELKOTE temple 

Meanwhile, having fully equipped himself with the sastras 
id vedanta and other scriptures (the Vai?nava dharma)_as the 
sciple of Tirukko§tiyar Naihbi and Tirumalai Andan, 
runarayana Perumal, and Arayar Tirumalai Naihbi Ramanuja 
oceeded to collate his own interpretation of the Vedic texts 
ised on the Vai§nava doctrine, the Vi§i$tadvaita. With the help 
Kurattalvan, he wrote the Sri Bha$ya. Later followed the 
>danta DTpam, Saram _and Gita Bha$yam. He held a Dikvijaya 
id appointed Mudali Andan to exercise supreme control over 
e Srlrangam temple during his absence. Sri Ramanuja's 
ivyadesa Yatra was hailed by the Mulabera at Srirangam. To 
solve the Buddhist, Jaina and Advaita conflicts, he—was 
immanded by Lord Ranga to weed out the unwanted orders 
id to establish the Vai?nava dharma. Ramanuja left on his yatra 
ith his able disciples. His pilgrimage covered 44 Kumbhakonam, 


Pin Palagiya Perumal Jiya - Arayirappatfi,p.223. 
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Sethu, Kurugur, Tiruva npar i saram , Tiru Anantapuram and many 
other shrines of Kerala, Dvaraka, Mathura and Salagramam. The 
long sojourn starting from Ahobilam, took him to Tirumalai. 
Traditional accounts say that the Saivites claimed the temple there 
to be a §iva shrine. But Ramanuja succeeded in disproving their 
claim, partly through arguments and established that it was a 
shrine of Vi§pu. This is believed to have been made possible by 
a direct indication from the Lord, which He gave by picking up 
and wearing the Vaijnava emblems, while leaving the Saiva 
emblems unused on the floor. Ramanuja then adorned the Lord 
with a golden pendant of Lak$ml as a necklace. 

He returned to Srirangam and resumed his preachings. At 
that time the £ola king, Kullottunga. I resolved to see that the 
entire Qola, kingdom embraced the &aiva doctrine. He is depicted 
by biographers as a cruel-hearted and a narrow-minded person. 
He announced that if Ramanuja could be bought to the Saiva 
fold, his ambition would be fulfilled. In case Ramanuja did not 
give up the Vai§iiava faith, he would even want to put him to 
death. 

Accordingly, he sent his stalwart emissaries to bring 
Ramanuja. Kurattalvan pleaded with Ramanuja to flee to the 
western region and went to meet the king at least to save the 
Sri Vai$nava Dharma. The Qola king demanded that Ramanuja 
should sign a declaration, "There is no God higher than Siva". 
Alvan dressed in saffron robes and accompanied by Mahapurna, 
presented himself before the king and made a pun on the word 
"Siva", when asked to sign the declaration. The king ordered the 
eyes of both the men to be blinded. Mahapurna died from the 
injury, while Alvan went into retirement to Tirumalirunjolai. 

Now starts the work of Ramanuja in the Hoysala country. 
Govindacarya has given approximate dates of the chief events of 
Ramanuja's life. But this chronology has been subjected to 
scrutiny by later scholars like Gopinath Rao and T.N. 
Subramanian. Kulottunga alias Krimikanta Qola is identified by 
Gopinath Rao as Kulottunga I. Professor K.A.N. Sastry identifies 
the king as Adhi Rajendra or Vira Rajendra, the last of the Qolas 
with whom the direct line came to a close. But historically, it 
was Kulottunga II who really exhibited anti-Vai§nava feelings. 

Professor T.N. Subramanian also identifies the fanatic 
Saivite king as Kulottunga II, due to whom Ramanuja had to 
leave for the Hoysala territory. According to B.R. Gopal, this 
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iference by Professor T.N. Subramanian seems to be nearer the 
ruth, since the available epigraphical evidence of the Mysore 
2 gion substantiate and coincide with the above chronology. 

The exact date of Sri Ramanuja's travel to Karnataka is not 
jcorded. He appears to have followed the course of the river 
averi as far as Ramanathapuram, also known as Vahni Pu$karini 
nd then proceeded to Tondanur via Mithila Saligrama which 
eemed to have had a large Jaina population who did not 
bviously welcome the newcomers. It is said that at the behest 
f Ramanuja (Mudaliandan), Dagrathi bathed Ramanuja's feet in 
le local tank at Saligrama and many Jains were converted to Sri 
r ai?navism. Even today we find a small srine within which are 
is tailed the 45 imprints of the feet of Ramanuja. There is also a 
oly fountain of water which the pilgrims sprinkle on their heads. 
l statue of Vatjuga Nambi or Andhrapurna, who embraced 
'ai$navism then and there and became a devout disciple of 
:amanuja, can also be found. 

Toncjanur was the capital outpost of the Hoysala king Vi(hala 
levaraya who had a daughter possessed by some evil spirit. It 
> mentioned as Yadavanarayana Qaturvedi Mangalam, meaning 
brahmin settlement. Sri Vaijnavas are §aranagatas seeking 
;fuge in God, surrendering to Him and call themselves as dasas 
servants) or Tondan in Tamil.The former as Yadavapura, was 
robably changed to Todanur, because one of the host of devotees 
ettled down there was Tondanur Nambi, who on learning about 
te affliction of the princess, advised the royal couple to seek 
amanuja's help. Accordingly Ramanuja went to the palace and 
rove the spirit. The king was so impressed that he embraced 
’aijnavism and came to be known as Vi$nu Vardhana. 

According to the sthalapurana of Sravana Belgola (l 003 ^ 
hronide), the king destroyed 790 bastis, constructed the Pancha 
larayana temples and transferred to them all the land grants of 
le bastis. He also constructed a tank at Tondanur, and 
stablished below it the Tirumala Sagara (hatra for feeding in the 
amanuja Kuta, a choultry. The steps to the hill of Melkote were 
Iso built by him. 

This caused an uproar among the Jainas. But Ramanuja 
rgued with the Jaina disputants, vanquishing them completely. 


Mysore stale Gazette - Mandya,the Yoga Narasimha temp1e,on the spur of the 
hills,there is a reference of Ramanuja seated in Padmasana. 
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Thereafter he stayed in Toncjanur expounding the doctrine of 
Vi£i§tadvaita. Many were converted to the Vai$nava faith. Though 
besides the point, there is one interesting fact. Many Sri 
Vai§navas in the late tenth and the eleventh centuries 46 appear 
to have migrated to Karnataka, some from Srirangam along the 
river Kaveri and some others form Kancji and Uttaramerur, 
following the course of the Palar. Their settlements had some 
common features like they were dominated by Tamil brahmins 
and all transactions were carried on in Tamil. These 
gaturvedimangalams were named after the ;ola kings. These facts 
prove that Sri Vai$navism had penetrated into the region decades 
before Ramanuja. 

These settlements were established soon after the Qola 
conquest of the Ganga Nolamba territory. The early Qolas were 
not content with 4 merely serving Vai§ijavism, but were 
committed to the promotion of economic interests of Tamil 
emigres, as well as their language and culture. It appears 
Ramanuja was not entering an unknown land, but one of 
congenial society deeply influenced by the local Vai$navas. 

Toncjanur Nambi lived the life of an ideal Vai$nava and 
mediated for the treatment of the princess. After 'this success 
Ramanuja was made the rajaguru of the Hoysalas and the king 
and other members of the royalty numbering thirteen thousand 
became Vai?navas. The presiding deity was already a well known 
object of worship before Sri Ramanuja worshipped at the shrine 
in 1098 and even before, and he had his influence in rebuilding 
and renovating the temple.lt seems to be historically correct that 
the traditional date of his reaching Tonnur is 1099 A.D. Kali 4200, 
1021 Bahudanva Guruvaram, when the idol of Vi§iju was found 
by Ramanuja. With the blessings of Ramanuja, Vi§nuvardhan 
expanded his kingdom, and he and his consort were instrumental 
in building four more Tirunarayana shrines apart from the one 
at Melkote in his region. 49 They are 1) Temple of Nambi Tarhbiran 
- Toncjanur, 2) Melkote - Tirunarayana, 3) KTrti Narayana at 
Talakacju, 4) Vijaya Narayana at Belur and 5) VIra Narayana at 
Gacjag. 


46. A Malur record of 1086 stales - Kulottunga was pleased to establish settlements 
of people on all sides. 

47. Ratan Parimoo (e. d.) - Vaijiiavism in Indian Arts and Culture, Vaispavism to 
&rivai$oavism. 

48. Mysore Gazette,Mandya,1967. 

49. Kalyana Rama Iyengar - Research in Ramanuja studies. 
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Melkote was of course of the kingdom of Ramanuja. He was 
tailed as the acarya and guardian of the temple. In a dream the 
-ord bade Ramanuja to move to Melkote, where he would find 
he holy earth. Accordingly, next morning he found the holy 
:arth and a vigraha of the Lord. In due course He was installed 
is Tirunarayana. In the Bahudanya year, pu&yamanam 
luklapakSam, ^aturdaSi, the deity was given a holy bath and 
vorship. Once the deity was installed according to Pancaratra 
igama, Ramanuja himself worshipped it for three days, followed 
>y samprok$anam and recited Oru Nayagam Tiruvaimoli and 
mbsequently the Yati Raja math was established. 

Another temple where Bifti Deva Raya established worship 
>f Adi KeSava Perumal was at Belur. According to the reference, 
7aisnu Rahaga Harita Samhita Velapuri Souranga KeSava 
dahatmya, this idol is supposed to have been worshipped by 
ndradyumna. In the beginning of Kali, the idol got submerged 
n sand. That place was somewhere near the present 
Ihikmagalur. The consort of Sri Vi$nu Vardhana, Santala Devi, 
vith the help of Bitfi Deva Raya, brought it upto Belur, where 
t got stuck in the ground. Ramanuja, then stayed there for a 
nonth, had the idol restored and laid down the code of worship, 
t is interesting to note that on the car festival day, harijans were 
pven tlrtha and prasada from the sanctum sanctorum and the 
:ar was drawn by them, which practice is followed in Melkote 
ilso. This is probably in recognition of the services rendered by 
iarijans during Ramanuja's sojourn there. 

Sri Bha$yakdra Panprogita Pankajak$ha Sri Ramamiira Pada 
’adma Bhasmdsurdgra Kamaneya Va4usvarupa ValapureiSa Bhagavam 
n eya Suprabhatam. This is an extract from the local suprabhatam 
o vouchsafe for the fact that Ramanuja laid down the instructions 
or worship there. 

The third temple is at Tonqlanur. This is where Bitfi Deva 
taya embraced Vai$navism. The Lord is known as Nambi 
arhbiran or Sri Lak$m! Narayana. Besides arranging for worship, 
he great temple was got constructed by Ramanuja. The fourth 
emple is near Maddur. This is one of the Pan?alinga k$etras. 
: rom an inscription, we know that king Vi§nu Vardhana had 
rected a temple for Kirti Narayana Perumal in 1117 A.D. in 
ommemoration of his victory over the Colas in the battle of 
alakad. This temple reflects Hoysala influence. The fifth Temple 
5 at Gadag. According to the advice of Ramanuja, VTra Narayana 
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was installed by Vi§nu Vardhana and the king became Ramanuja 
dasa in every sense. 

An interesting fact may be noted here : Vi§nu worship was 
largely prevalent in Karnataka prior to the period of Ramanuja. 
But the concept of Vi$nu as viewed in Vigi§(advaita was 
introduced there by Ramanuja. This includes rituals of worship 
and services offered in temples, which Ramanuja enunciated 
and codified in his Niyamanappa^i. The most important of which 
is the recital of Tiruvaimoli and the works of other alvars. 

The Tonnur 50 inscriptions, according to B.R. Gopal, in 
general, throw light on the activities of the disciples of Ramanuja 
for propagating his faith. These included building of temples, 
starting of new services and regularising other rituals . This was 
a sort of discipline which injected fresh vigour with the concept 
of Prapatti and Bhakti. 

In this connection, a statement found on a copper-plate 
(grant 19 of Kr§naraja Wodeyar II, of Mysore) preserved in the 
Krsna Temple at Tonnur may be mentioned. It registers the strong 
tradition of Sri Ramanuja's stay at Yadavapura alias Tonglanur. 
The record says that after personal enquiry, the king found that 
within his own kingdom of Karnataka the best and most suitable 
place for the residence of Sri Vai$navas was Yadavapura. The 
relevant verses from the record are worth quoting;. 

Svakiyya Kamdtaka-rajya-madhye viqarya 
punydn sukhadan subhojydnJ 
desan-apaSyal svayameva raja te$-uttamam 
vai$t}avavasa- yogam/I 

sa deso Yadavagirerd-dakshinetv-arddha-yojane/ 

Kaveryas-q-ottare bhdge Nilddrer pasqim-ottare// 
Rdmdnujdnghri-irT-tTrtha-latdkadres-tu-purvatahl 
upatya kdyam punydyam Lak$mlmrayan-d$raydh/l 
Ramyo Hoysola Deschhy as sarva Kala Sukhaprada! 
tatrastha Yddavapuri Vi^nuvardhana-palita/l 
Sri Rdmdnuja-pdd-dbja-paragaih pavariikpita / 

Lak$mTmrdyanah Sriman devosyam bhaktavatsaldhll 
tasya sri devagehasya puruvasyam disi sobhanaml 
sri yddavamrayana-Vasantagopdladeva-vara-bhavanamll 


50. B.R. Gopal - Sri Ramanuja. 
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Some interesting points may be noted here. Yadavapura, 
ruled by Vi$nuvardhana, is described as having become sanctified 
by Sri Ramanuja's presence. This could be considered as 
epigraphical evidence,though very late, confirming the traditional 
account of Sri Ramanuja's visit to Tonnur. By this time, Melkoje 
was already a £rivai§nava stronghold, but the record refers to 
Yadavagiri, i.e., Melkote, only while fixing the location of 
Yadavapura. Secondly, the record refers more prominently to the 
temple of Lak$rrunarayana, described as the deity of the place 
who is kind to devotees and bestows happiness upon them. 
Thereafter, the beautiful abode (temple) of Yadavanarayana 
Vasantagopala is mentioned. Around these two temples, two 
agraharas were established by the king. 

There is another inscription which can be quoted to 
vouchsafe for the fact that Sri Ramanuja reigned supreme as the 
Vai$nava pontiff even after his time. 

Record on the western wall of enclosure of the same temple: 

May it be auspicious. Obeisance to the illustrious Ramanuja. 
While the illustrious Maharajadhiraja, RajaparameSvara, lord of 
the east, south and western oceans, the illustrious Virapratapa 
SadaSivadevamaharaya was ruling the empire on earth, on the 
second day of the bright fortnight of Qitra, in the current year 
Pramoduta, of the Salivahana 6aka year 1492, the fifty two 
(Ayivattibbar) Ayyas, first disciples of Ramanujacarya, 
worshipper of the celebrated lotus feet of God Sampatkumara 
Narayaija of Tirunarayaijapura, which is Yadavagiri, the 
illustrious abode of the eternal God, a Vaikuntha on earth an 
increasingly holy place, a pavilion of knowledge, otherwise called 
the southern Badarika$rama, an uproar to the expounders of 
mayavada, a terror to conjurers, an adamantine cage to the 
refugees, establisher of the six recognised systems of philosophy, 
a Gamqla having no discomfiture, establisher of the Vedic 
religion, granted the stone charter to Rayapa-nayaka, son of 
Kondama-nayaka, punisher of the army of elephants, Rayagovala, 
founder of the Kakiva kingdom, a sultan among Hindu rulers, 
velugodacitra, as follows: 

Previously, your ancestor Rega... Vasantaraya had granted to God 
(jelapillardya of Melukofe, the villages, Mailanahalli, a hamlet of 
Melukoje, and purada-grama and its hamlet, which he had purchased 
from the treasury (of the temple), the income of cash and grains which 
was to be utilised as follows : half of it for feeding in Rdmanujakuta 
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after offering to the God and out of the other half deducting 3/4 for 
the perpetual lamp, the remaining 1/4 was yajamanamsa (the share of 
the head of household) which belonged to Anantayya, the agent 
(dharmakarta) appointed by' your (ancestor) Vasantaraya. He was also 
enjoying two kha of wet land below the tank of Bharatapura. While this 
was so, owing to invasion of natural calamity (rajika-daivika) only the 
bidutaka (services ?) was being continued. Hence, you having ordered, 
through Jalela Rangapitrajaiyya, that the old practice should be 
continued, the old practice that we (now) maintain is as follows: 

From the income of cash and grains from that village for . 

after the offering to god . after deducting 3/4 of the income 

of the sthana (slhana-prapli) for perpetual lamp, the remaining 
114 will be paid to Alvaru Singayya, your agent, grandson of 
Anantayya whom Vasantaraya had appointed, in succession of 

sons and grandsons, for as long as moon and sun endure . 

and also we maintain (grant of) two kha of wet land below the 
tank of Vasantapura to him. Thus is granted the stone charter, 
on our own accord. All the wet and dry lands, gardens, vegetable 
gardens, threshing — (floor, house, farmers, dams, arable lands) 

. eight rights and powers of enjoyment including treasure 

on the surface or underground, water springs, minerals, 

imperishables, features . ready income and possibilities will 

be maintained to Alvara Singayya. 

If any one fails to maintain we shall set right. Whoever violates 
this charity is one who violates the feet of Ramanujacarya. Ramanuja, 
the senabova of the treasury, wrote. Signature of the fifty two Ayyas. 
Sri Ndrayana; Sri Ndrayatja; Sri Narayatja; Sri Ndrayana; Sri 
Ndrayana. 

There are two epigraphs of thirteenth to sixteenth century, 
dated 1299 A.D.. They record a grant of money by an individual 
for a Nandavilakku (perpetual lamp), which goes to show that 
Melkote had become a Sri Vai$nava centre through the influence 
of Ramanuja. According to Sri B.R. Gopal, there is evidence 
available at &aligram for a shrine for Ramanuja, a large structure 
with the foot prints of Ramanuja. In front of the temple is 
Sripadatlrthakola — a pond where Ramanuja's feet were washed. 
On the right a sanyasi figure of Vaduga a Naihbi, who embraced 
Vai§navism, can be seen. 

On the beam of the doorway to this pond is a damaged 
epigraph of twelfth century — stating Embaar, and A<jhan of 
Srlrangam granted some privileges to the Vaijnavas of Saligrama. 
These names are DaSarathi, Govinda, Ananthalvan and Kanda^ai 
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Assail. This record provides indirect evidence of Ramanuja's visit. 
The inscription (1) starts with an invocatory verse in Ramanuja's 
praise, which says that Embar Andan, A?arya of &rlrangam, 
granted some privileges to the Vai$navas of Saligrama. 

While Ramanuja stayed in Tonqlanur Vi$nu Vardhana was 
attracted towards him. He offered himself as his disciple with 
the help of whom it was easy for Ramanuja to administer the 
distribution of responsibility among the local people there. There 
were different thoughts which were sometimes complimentary 
and at other times contradictory, prevalent at that time. 
Ramanauja conducted the disputation in a spirit of friendly 
co-operation and made the opponents realise the untenability of 
narrow points of view. Dhati Pafigaka, a work of his immediate 
disciple's name is quoted - Ramanuja silenced the schools ofgarvaka, 
Bauddha, Jaina, Mayavada and Saivites.He is the upholder of the 
thought of supreme synthesis, "the Lord of Srlrangam". 

This system must have appealed to the king, who had a 
tough time with the Jainas and Buddhists during the time prior 
to Ramanuja. Meanwhile Vi?nuvardhana built a fort around the 
temple of Melkote. After installation of the deity, Ramanuja 
named the town as Tirunarayanapuram. The word 'Melkote' 
means the fort in the west to distinguish it from Srirangam (the 
eastern fort). 

Melko[e carried with it a religious sentiment and a link with 
Srirangam fort, revolving around the link between gnana and 
ananda. Of the four major Vai$nava temples, Melkote was 
considered as Jananmantap and Srirangam as Bhoga Mantapa. 
The four Vai$nava strong holds are remembered in order during 
the religious rituals observed everyday at the saftdhya, the 
obligatory daily duty enjoined on a brahmin. 

I prostrate before the auspicious gem of Srirangam, the dark cloud 
at the crest of Venkajddri, the intensely bright celestial flower of 
Hastisaila and the light on the Yadu mountain. 

The same idea is reflected in the Tiruvaimoli. The possessor 
of auspicious qualities, the spring of comparison, the supreme 
Lord and the bright person. Here again it seems Ramanuja 
donned the robes of sanyasin, at the shrine of Dattatreya. During 
his twelve years stay he is reported to have gone to Delhi and 
brought back the idol of Sampat Kumara. Taught his classical 
work to Somayaji Andan, during these days. It appears that 
people from various parts made their rich offerings to maintain 
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:he institution of Ramanujakuja. Later inscriptions throw more 
ight on this fact. 

This period of Acarya's stay has left a deep impression on 
he people. A number of literary works dealing with Ramanuja's 
ife speak about his sojourn, though they wind around them a 
;ood deal of myths and legends. But some existing inscriptions 
contemporaneous) are dependable sources for this information. 
7 or instance, the Sravanabelgola inscription of Bukkharaya refers 
o the conflicts between the Jainas and Sri Vai§navas and the 
iward given by the king. 

During his stay for twelve years during which time, he 
onverted the Jaina king to the Hindu fold and installed the 
'irunarayana Perumal at Melkote. Sri Vai§navism during this 
>eriod spread far and wide in Mysore region. 

In this context, we must examine some of the facts which 
;o to show that Vai^navisation and Tamilisation of this territory 
pparently began with the sola conquest, in the closing years of 
he tenth century. The Tamil migrations are identified as being 
rom Kaveri-Uttaramerur and Srirangam. Those who migrated 
rom Kaveri guided themselves along the Palar and reached the 
•resent Kolar and Bangalore district. Those from Srirangam 
legotiated their way against the currents of Kaveri and reached 
dysore and Mandya districts. This migration took place some 
ime before Ramanuja entered the Hoysala country. One notable 
fai$nava settlement, the name Viiiiiagar (temple of Vi§iju) is 
;iven a prominent place, as the temple of 6iva, and their 
ransactions were conducted in Tamil. 

An intensive movement would not have taken off without 
he initiative of Tamil sections of the people. The Qola kings 
night also have identified themselves with them. Even 
•rosperous Tamil merchants might have played a great role in 
stablishing these settlements and undertaking excavation of 
anks and pools, and also contributing. They brought with them 
lot only Sri Vai$oavism, but also their language and culture. 

This migration had started quite sometime before Ramanuja 
nd began in centres traditionally associated with the alvars and 
Vcaryas. 

King Vi$nuvardhana having embraced Vai$navism got 
onstructed Pan^anarayana temples and transferred to them all 
he land grants formerly given to the Jain bastis. 
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After a stay at Torujanur, expanding the doctrine of 
Vi£i§tadvaita, Ramanuja probably ran short of the sacred mud 
and by the God's command went to Melkote and as seen.in the 
previous pages, installed the deity and built a new township. 
The temple was constructed and a series of festivals were 
instituted. In later years, this township even got the name of 
Yati&aila, since it was restored by the Yati Ramanuja. 

He even established the Yatiraja Mafha for a sanyasi to live 
and manage the affairs of the temple. Yet another incident 
connected with Ramanuja in Melkote is the privilege of entry 
into the temple upto certain limits to low caste Hindus described 
as pan^amas who were of immense help to Ramanuja . They 
were called by the name Tirukkulattar. He opened the doors of 
religious instructions as well as certain modes of ritual and other 
privileges peculiar to Sri Vaisnavas such as the Pan^asanskara 
etc. to these people. 

Although there are no direct evidence to corroborate the 
traditional account of Ramanuja's sojourn in Karnataka, indirect 
evidence throws light on his association with Mithila and 
§aligrama identified as Mirle and Saligrama (Kr§ija Raja Sagar 
Taluk). There are Yoga Narasimha temples here also. 

More solid evidence is available at &aligrama, where a 
temple was built for Sri Ramanuja, a large structure with several 
small shrines within a stone prakara, the worship being done to 
the foot-prints of Ramanuja and even a figure of Vatfuganambi 
was found there. 

A damaged epigraph of twelve century (No. I, Part II) states 
that Embar, Alvan, Aq?an of Srlrangam Math a granted some 
privileges to the Sri Vai$navas of §aligrama. These must have 
been the disciples of Ramanuja belonging to the Ma(ha at 
Srlrangam. Though we find that Vi?i}u worhip was prevalent long 
before Ramanuja the concept of Vi$nu as found in Vi£i§(advaita 
was introduced by Sri Ramanuja in Karnataka. This includes 
rituals and services offered in temples through his 
Niyamanappatji (rules laid down) as well as the recital of 
Tiruvaimoli. 

The Tonnur inscriptions throw light on the activities of 
Ramanuja and his disciples for propagating &rivai§navism with 
Bhakti and Prapatti as the bases. 

The following inscriptions are worth noting 
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TONNURU 

"On the basement of the Kr§na temple" 

Above 

1. Sri svasti' samasta-prasasti-sahitam sriman-maha-manefa- 

lesvaram tribhuvanamalla Talakacfu-Komgu- 

Namguli-Gamga-vatfi- Nonambavadi-Vuchchamgi- 

Banavdsi-Hdnumgallu-gomda bhujabala-vTragamga 

Jagadekamalla sri Narasimha-Hoysdla- devaru srimad-rdjadhani 
Dorasamudradalu sukha-samkathd- vinodadim pruthivT-rdjyam 
geyvuttiralu £aka^yar$a sdvi- rada-embhattaneya 
Bvara-samvatsarada (Asvayuja) bahula a$fami Sukravara Tola 
.... sarvddhikari sendpati Kdrikucji Tili Kuffddi-damdandyka .... 
Yadavandrayana -caturvedi-mamgalada madhyadalu Kdrikudi 
Tillekutta vinnagharam mddisi sri Lakumi sri Bhumi sahitavagi 
Vitti- rumda-pernmala tiru-pratishfheyam mddisi a devarige a- 
chamdra-tararkam saluvamtdgi ... namallim dhdrdpurwam 
(vam) m-mddi koffu biffa datti hosa-vrittiya paduvana Beffahalli 
T-ndda Bdchihali Nagarura Girimanamahalli Gummanahalli 
eradu-Simdhagaffa mudana Beffahalli Ereya-kere Huliyakere 
Darasi (Kuppe) Ni-tima-magala Belakere Bamdihole 
Koratiyakere Kum(da) ... danahdlu Selehdlu Hdlugoravi 
Huluguni Badabaffe-yakere (Si)-lanare Kemtana- halli 
Eradimgunasa(ru) Bebevura Sarahalli Mdkabbehalli 
Mdnikanahalli imti muvattura prabhu-gavudagalu 
vokkala-gudiddu Karikudit Tillekuttd-vinnamgd-rimgdgi 
Kuttddi- damdanaykara kayyalu. 

2. honumam sale komrfu paduvana Beffahalliya purvaslma- 
sahitavdgi Vitirumda-perumaludevarige sale mdrakoffa 
Mayahaliya terige gdri Kdrikudi Tile Kuttddi-damcfancfy- kara 
kaiyyalu (salu) vamtdgi yi muvatura prabhu-gavum- dagalu 
vokalu-kudi koffevu lidmnya-slmdmtarastha paefu- vana 
Beffahalliya ... mdi hiriyar-areya volaga (vu) ... yyalu (horn) 

nu . slmd-sahitavdgi .... perumdlu 

Kuttdcfi-damdanaykara kaiyalu yinuru homnuman sale Komdu 
Yiyinnra gadydnahomnumagdgi 

Below 

3. mddida kshalava eyduvaru inti maryddeya tappi- davaru 

Gamga-tlradali sdsira kavileyuvam sdsira brdhma (ha) ruvam 
komda papavan eyduvaru sdmanyoyam dharma- setur-nripat}dm 
kale kale palaliyo bhavadhihll sarvdn- etdn-bhavinah 
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parttivemdran bhuyobhuyo yachate Ramachandrahll 
sva-dattdmpara 

4 . sundhardm shashjjir-vvarisha-sahasrdni vi^-fhayam jdyate 

krimih II Karikudi-tTille-kkuttdn4i-dancja -ndyakkaru 
Vittirunda- perumdlimgdgi sri Yadava-narayana- 
chalurwedimam-galadalu komt}4u bi\ta bhumi Keiava-Dtkshi- 
tara Kaiyyalu embattu gadydna honna kottu mdrukonda hiriya 
-banam ondukkam-d brdbmanara kai 

5 . kkoffu mdrukot)4u vritti nalkukkamdra-brdhmanaru 

ddnam md4ida vritti ndlkuvare J vura aiesha-mahasabheyu 
ku4irddu ko\\a vritti era4uvare T-sabhe Vittirunda-peru- 
malattiru-pratishlheyam (ma4i) dhdrdpurwakam md4i koffa 
temgana mdvina-banam (vom) mbhainura-ippatta-enfu sdkshi 
Madura sabhe Tailura sabhe mangala-maha-Srih II 

This record engraved in the basement of the temple is 
important in as much as it relates to the construction of the Krsna 
temple and the consecration of the deities therein. It refers to 
the rule of Hoysala Narasimha (I) ruling from his capital at 
Dvarsamudra. His sarvadhikari and senapati Kuttandi- 
dandanayaka of Karikugli got a temple (obviously named after 
himself) as Karikudi Tillaikkulfa-vinnagara (Kuttandi-Vi$nugrha) 
in the middle of Yadavanarayaija- caturvedimangalam and 
consecrated therein the deity Vitrirunda-Perumal along with the 
Goddesses Sri Lak?ml and Sri Bhumi. The prabhugavudas of the 
thirty villages having received two hundred hons from 
Kuttandi-dandanayaka, sold land in Paduvana Bettahalli for that 
God. Similarly that dandanayaka also purchased a garden 
(hiriyahana) at Yadavanarayaija-caturvedimangalam from 
Kesava-Dik§itar for eighty gadyanas, besides which the vrittis 
received from the brahmanas and the mahasabha of that place 
and also a mango-grove containing nine hundred and twenty 
eight mango trees was donated to the god. The members of the 
sabhas at Maddur and Tailur are cited as witnesses. The record 
is dated §aka 1080, ISara, (ASvayuja) ba.8, Friday, corresponding 
to 1157 A.D. September 27. But the §aka year should be 1079 . 

TONNURU No.2 

"On the basement of the shrine of Krsna temple." 

Be it well. While endowed with all the titles, the illustrious 
mahamandalesvara, tribhuvanamalla, conqueror of Talakadu, 
Kongu, Nangali, Gangavadi, Nonambavadi, Vuchhangi, Banavasi 
and Hanungallu, Bhujabalaviragangajagadekamalla Narsimha 
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loysaladeva was ruling the kingdom on earth, from the 
lustrious capital of Dvarasamudra, in peace, wisdom and 
appiness, on Friday, the eighth day of the dark fortnight of 
Lsvayuja, in the year Isvara, of the Saka year 1030, Tula .... chief 
fficer, commander of the army, Tilla Kuttadi-dandanayaka of 
[arikudi .... having got constructed the temple of Karikudi 
illekutta Vinnaghara at the centre of 
’adavanarayana-caturvedimangala, consecrated God 
'ittirunda-perumal along with the Goddesses the illustrious 
akshmi and Sri Bhumi granted to the god, to last for as long as 
roon, stars and sun endure, with the pouring of libation water, 
le village Bettahalli to the west of the new vritti. Bachihalli, 
lagaruru, Girimana-mahalli, Gummanahalli, two Sindaghattas, 
ludana Bettahalli Erayakere, Huliyakere, Darasikuppe, 
Jitimangala, Belakere, Bandihole, Koratiyakere, Kunda danahalu, 
elehalu, Halugoravi, Huluguni, Badabatteyakere, Silanare, 
[entanahalli, Eradingunasaru, Behavur Sarahalli, Makabbehalli, 
lanikanahalli-the prabhugavudus and the farmers of these thirty 
illages of this nad having received gold (hon) from 
[uttandi-dandanayaka sold for the temple of Karikudi 
illekutta-vinnangar the income from taxes of Mayahalli, besides 
aduvana Bettahalli with its old boundaries so that its income 
ray be paid to Karikudi Tilekuttandi-dandanayaka on behalf of 
od Vitirundaperumal. Thus was granted by the prabhugavundus 
nd the farmers of the thirty villages, Paduvana Bettahalli, 
ituated at the north-eastern boundary .... the big rock .... gold 

... with the boundary .... God.having received two hundred 

onnus from Kuttandidandanayaka, gave in exchange of this 
wo hundred honnus .... attan the sin of doing. ... He who 
iolates this agreement (maryada) will attain the sin of killing 
aousand tawny cows and thousand brahmanas on the bank of 
ae Ganga. "This bridge of dharma is common to all kings and 
hould be protected by you from time to time". Thus does 
lamachandra beseech again and again all future rulers - He who 
eizes the land given away by himself or by others will be born 
s a worm in ordure for sixty thousand years. 

The lands granted after purchase by Kuttandi-dandanayaka 
f Karikudi for god Vittirunda-perumal and the big garden in 
'adavanarayana-caturvedimangala got purchased from 
lesavadiksita by paying eighty gadyanas of gold, four vrittis got 
urchased from these brahmanas for .... four and a half vrittis 
ifted by the brahmanas of this ur, two and a half vrittis gifted 
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iy all the members of this assembly of this and the mango grove 
if nine hundred and twenty eight trees to the south, granted by 
his assembly (sabhe) with pouring of libation water, at the time 
if consecrating God Vittirunda-perumal. The assembly of Maddur 
nd the assembly of Tailur are the witnesses. Good fortune. 

IALIGRAMA 

"On a beam of the doorway of the &npadafirtha pond 
ipposite the Ramanujagarya temple." 

1. Ramanujaya namah . triyagasan-ambhoruhasraya 

jagammala manojayam stam-anujam .... 

2. Sri Sri Sri Saligaveya srivaisnavarimge Srirangada 
matadali Embarum Alanum Achanum Sri pratapa.... 

3. ... ru ... vana . hada .... geysinalemdu tama Tirumala 

amurimge baralu navya prasada vara .... 

This broken and worn out inscription is in characters of circa 
welfth century. It seems to confer some privileges upon the 
Irivaisnavas of Saligava (Saligrama) by Embar, Alan and Achchan 
if the matha at Sriranga. The latter is obviously identical with 
he matha at Srirangam, one of the foremost Srivaisnava centres 
if Tamilnadu. Embar, Alan and Achchan of the record may be 
dentified respectively with Govinda. Anandalvan (Anantasuri of 
Cirangur) and Kadambi Achchan. 

IALIGRAMA - No. 1 

"On the beam of the doorway to the Sripadatirtha pond in 
ront of the Ramanujacarya temple." 

Obeisance to Ramanuja .... The pair of the lotus feet, an 
ibode of the universe, the victory of the pure mind .... that 
rounger brother. Be it well. To the Srivaisnavas of the illustrious 
ialigave, Embar, Alan and Achan of the matha at Sriranga and 
he illustrious pratapa .... (granted) for conducting their festival 
tirunal ?) having come to that place(avuru ?) .... the offered food 

In proof of this, according to Dr. Gopal , we find that out 
if a total of sixty seven records from Tondannur, forty one are 
n Tamil. The Sri Vaisnava tradition, which associates Ramanuja 
vith Tondanur, is partly supported by historical records 51 . The 
juruparampara prabhavam, Ramanuja Divya Caritram and 


1. Gopinath RaoJ.A.Subramanya Ayyar. 
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several Tengalai and Vadagalai traditions state that Ramanuja 
camped at Tondanur in 1100 A.D., converted Vi$nuvardhana 
Hoy sal a, with his patronage got a beautiful lake constructed. 
According to Dr. Settar 52 , the tank irrigated extensive garden 
lands, coconut and mango groves; yadavapuri was protected by 
Vi$nuvardhana and sanctified by the pollen, the dust, from the 
lotus feet of Ramanuja. 53 Establishment of Ramanuja matha by 
Tamil Mahajans adds support to the association of Ramanuja with 
Tondanur. 

Traditional accounts maintain that from Tondanur Ramanuja 
moved to Melkote for he was in need of white clay for the Pundra 
on the forehead; it appears Sri Narayana, the Lord of Melkote, 
commanded him to move to Melkote, where he went and even 
discovered the image of Sri Tirunarayana. On the very face, of 
it this could not be a great inducement to Sri Ramanuja. But 
legends confirm this source of information and so is accepted by 
the people even by the beginning of fourteenth century, according 
to B.R. Gopal. 

An inscription dated 1319 A.D. states; that there was a belief 
that Ramanuja had discovered this tiruman at Melkote. More than 
this reason, the king must have prevailed upon Ramanuja to 
move to Melkote to participate in the consecration of the temple 
there. At that time, Vi$nuvardhana had even crossed the 
Tungabhadra and was ruling over the £alukya territories, which 
probably made Ramanuja thjnk about the opportunity to 
propagate his faith. The later Acarya Vedanta De£ika describes 
Melkote as the a^arya's vijayasthana where a stone was set up 
to the North West of the Garuqla shrine in the Namadakatte 
garden, which reads this. On Monday, the first day of the bright 
fortnight of A$aqla in the year Siddhartha, Immaqli Ravuttaraya 
Maqlappa Danqlanayakha, son of Ravuttaraya Perumaladeva 
dananayaka of Hedetale, made over the title of land noticed by 
Emberumanar as tiruman (holy earth) to God Tirunarayana 
Perumal as a good fortune. Probably he meant the victory of 
propagation of the Srlvai$nava faith. 

Another inscription also speaks of the Ramanuja's visit and 
stay at Melkote. This is a record on the prakara wall of the 
Narayanaswami temple dated 1544 A.D. 54 , in which there is a 
reference to Yatiraja matha - When Bha$yakara once stayed (Sri 


52. ibid. 

53. EC VI,p.l22 issued during the period of Hoysala Narasiitiha 

54. Inscription no.42 of B.R.Gopal's Ramanuja in Karnataka. 
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$ha$yakara Bijayamadi Idda Etiraja-Majha) Ramanuja is referred 
o as Yatiraja. On the basis of this epigraph, this must have been 
he place where Ramanuja stayed and a matha was built at a 
ater date. By about 1256 a shrine for Ramanuja had been built 
ind for a Ramanujaku(a a choultry for feeding people, a grant 
>f two villages was made by KetiyappaSaUi. 

It is also to be noted that before Ramanuja left Melkote, he 
;ot made an image of his own and installed in the temple. The 
ibove inscription also indicates that already by 1256, the shrine 
vas in existence either at that time or after Ramanuja left Melkote. 
Some traditional accounts say that there were 45 people following 
tim to Mysore. The traditional date of Ramanuja's reaching 
Tonijur is 1099 A.D. in Kali 4200, 1021 A.D. Bahudanya, $ukla 
juruvaram, C^aturdasi, the idol of Vi§nu was founded by 
lamanuja. 56 With the blessings of a^arya, Vi§nu Vardhana 
;xpanded his kingdom; he and his consort were instrumental in 
milding four more Tirunarayana shrines apart from the one at 
delkote in this region. They are: (i) temple of Naritbi Tambiran, 
fannur (ii) Tirunarayana at Melkote (iii) KIrti Narayana at 
[alakaqlu (iv) Vijaya Narayana at Belur (v) VIra Narayana at 
jadag. Melkote, of course was the kingdom of Ramanuja. He 
vas hailed as the a?arya and the guardian of the temple. To 
tnable the common people not to forget in life the divine 
dement,. Ramanuja emphasised the importance of temple 
vorship, by following the system of Pancaratra sponsored by 
/i§nu. Ramanuja did not introduce this system in any temple on 
tis own initiative but kept both the systems namely Vaikhanasa 
ind Pancaratra working on equal footing. He allowed the 
^aikhanasas to continue. The Vaikhanasa system relates to an 
ispirant after Mok§a, where as Pancaratra lays stress on the 
ervice aspect in life to attain salvation. 

During the consecration of Tirunarayana at Melkote, 
lamanuja adopted thejsvara Samhita, which is referred to by 
famuna^arya 57 in his Agamapramanya and Vedanta De&ika in 
lis Pancaratra Rak$a. 58 This samhita was preached by Narada to 
he fsis. It is comprised of 8200 £lokas. The twentieth chapter of 
his samhita is known as "Svayam Vyaktadi Bhedam Yadava^ala 
dahatmiyani" (Page 329). There is a view that this particular 


Inscription no.23 of B.R.Copal's Ramanuja in Karnataka. 
5. Yamuna - Agamapramaijyam 

7. Sri Paftcaratra Rak$asaram,Ubhaya Vedanta Granthamala 
3. Kalyana Rama Iyengar.ibid. 
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portion may be an interpolation at a later date. The 175th sloka 
in the eighth chapter of this samhita speaks of Nammalvar also. 

Since Yadava^ala is mentioned in the samhita, Tfivara 
samhita was followed in the Melkote in temple rituals by 
Ramanuja.This is only a view. 

When the Lord was installed, he was given a holy bath and 
Worship according to the Pancaratra Agama. Ramanuja attended 
the consecration for three days all by himself and Oru Nayagan, 
a verse from the Tiruvaimoli was recited and probably a Yatiraja 
Ma(ha was established. A new township now grew up on the 
hill with streets and rows of houses. The prakaras and the 
township stand proof to Ramanuja's acumen in town planning 
and engineering. Series of festivals, daily, monthly and annual 
were instituted. 

Yet, there was a need for the processional image. The Lord 
appeared in his vision and informed him that the image known 
as Ramapriya was in Delhi with the Turkish Sultan. Ramanuja 
journeyed to Delhi and found the image among other toys of the 
princess. As soon as Ramanuja called him, it appears that the 
image jumped down from the couch and came over to the lap 
of Ramanuja. He named him §elvapillai - (Sampatkumara in 
Sanskrit). TTie princess could not stand the separation from her 
Lord. She followed him to Melkote where Lord Sampatkumara 
was installed. Melkote in days of yore was known as Narayanadri, 
Vedadri and Yadavadri and in Kaliyuga is designated as Yati£aila, 
since it was restored by the yati - ascetic Ramanuja. 60 

In the year 1110 A.D., in his ninetieth year Ramanuja wrote 
the Niyamanappadi, the temple charter for Melkote, which, till 
date is carried out accordingly. The sthanikas were divided into 
four divisions and entrusted with the following portfolios. 

1) Tiru Anantapuram Dasan should perform the arcana, 
during the annual festivals, Tarhbula sevai and also the 
aftermath of the worship. 

2) Tirumalaka sthanika to offer garlands for the deities. 

3) Tirukkurungudi Dasan to be in charge of dresses for nitya 
(daily) and special occasions. 

4) Koil Narhbi; for service at the shrine of Goddess Yadugiri. 


59. B.R.Gopal.ibid. 

60. Kalyana Rama Iyengar. 
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5) Yatiraja Dasan for fanning the Lord Alavattam. 

6) Sri Rangaraja Bha{{ar for arcana. 

When Niyamanappadi 61 was written and promulgated in 
he year 1110 A.D., Ramanuja was ninety. During the time many 
/ai$inavas migrated from Tirukkurungudi, alongwith 
Tirukkurungudi Dasan and the Arayar. The former was given the 
>rivilege of worship of Lord Sampatkumara. 

The true impact of Vai$i?avism was on temple rituals. The 
our thousand hymns of the alvars have been given the status of 
he Vedas in Tamilnadu and were accordingly recited on 
tccasions. This practice was introduced in the Karnataka temples 
ilso. A number of donations were instituted for such services, 
n 1181 A.D., a certain Tirunaraiyur Dasa, reciter of the 
Iruvaimoli, made an endowment, for white washing a man(apam 
>f the Lak$ml Narayana temple at Tonnur. 62 

Ramanuja lived in Melkoje for twelve years, evolving a form 
>f social service he had in mind. He taught his classical work of 
iri Bha§ya to one Somayaji Andan. People from various parts of 
he country made rich offerings to maintain the institution of 
tamanujakujta, which led to the development of temple wealth 
vith vast lands and ornaments. 

Later the rulers of Mysore, right from Raja Wodeyar to 
Cr$naraja Wodeyar III evinced keen interest in the temple 
nstitution. 

From the fourteenth century, Melko(e assumed greater 
>rominence as a religious centre. Many rulers of the Vijayanagara 
lynasty were devotees of Vi?nu and some of them appear to 
tave embraced Sri Vai?navism as a personal faith. It became a 
acred place because of the association of the a^arya. Inscriptions 
ilso describe it as the glorious abode of the eternal Lord. Bhuloka 
/aikunla, Vaikun[a Vardhana K§etra, Jnana Man[apa, 
’arabidarna, Dak$ina Badarikasram are some of the terms by 
vhich Melkoje is described. 

Ramanuja is termed as Vedamarga Prati$thapana^arya 
establisher of the Vedic path), Mayavadi Kolahala (opponent to 
he expounder of Advaita), Saranagata Vajrapanjara (an 
idamantine cage for refugees). These epithets, according to B.R. 


1. B.R.Gopal,ibid,p.21. 

2. Epigraphica Indica IV,pages 1-88. 




166 


Impact of Sri Ramanujacarya on Temple Worship 


Gopal, are found in the British museum plate of SadaSiva Raya 
dated 1556 A.D., 63 which registers a grant for offerings to the 
image of the acarya. Consecrated at Sriperurhbudur, his 
birthplace, it appears, Ramanuja himself, left a metallic figure 
which had a special significance for his followers during his 
absence. 

Besides temple administration, we have other types of 
services also. One is to raise flower gardens and get grants for 
their maintenance. Establishment of the Yatiraja and Ahobila 
Ma{has was yet another way. The pontiffs of these Mathas, by 
their scholarship, devotion and such other qualities attracted 
devotees and also received royal patronage. 

Within a century of Ramanuja's sojourn in Karnataka, he 
came to be deified like the alvars. For worship, in these shrines, 
grand grants were received. This was a common feature in almost 
all the Vi$nu temples during the Viiayanagar period. The chief 
annual festival was Tiruvadhyayana 64 which Ramanuja held for 
i twenty to twenty-five days with the recital of the Four thousand 

\ continuously. This was meant to keep the memory of alvars and 
thus elevate the soul of the devotee. Ramanuja probably thought 
this was the best means of commemorating the alvars and their 
divine compositions. 

In the same way, the Kau£ika Purana, the Varaha Purana 
and Ramanuja's §rlbha$ya were also read. In due course, shrines 
for Ramanuja, Nammalvar, Pillai Loka<,arya and Vedanta DeSika 
were also built, by which Sri Vaijiiavism an d Vi$i$ladvaita came 
to be popularised during the Vijayanagara period. 

3 Ramanuja was quite liberal in his outlook and he gave 
allowance of temple entry to the fifth varna on one day during 
the annual festival in recognition of their services, rendered 
/ during his sojourn. Ramlnuja gave them the name Tirukkulattar, 
or those of the family of the Lord. 

Another interesting evidence of Ramanuja's influence in the 
Karnataka region is given below-almost all the inscriptions at 
Tonnur are in Tamil. With the Tamil migration, systems of 
worship were also carried. The impact of the Tamil language is 


63. Record to the right of the new doorway at Tirunarayana temple.Melkote - 
Contrary - B.R.Gopal,p.146. 

64. B.R.Gopal,ibid,p.38. 
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also stupendous. Though the Melkote epigraphs' are Kannada, 
several Tamil terms as Sural Amudu - (Betel leaves), Amisai - 
(food offering), Tiranal - festival. Arulappatfu, song in praise of 
the mercy of God, had all infiltrated even during the Hoysala 
period and were used in the Kannada language. 6 

The Melkofe temple itself was under the control of the 
fifty-two Vai§navas. Ramanuja left behind many disciples to look 
after the temple services and also propagate ViSi$[advaita. 
Records indicate these persons like mahajanas, who were very 
powerful custodians of the temple property, controlled the 
conduct of worship, maintenance of temple servants besides 
transacting business on behalf of the temple and supervising the 
management. The chief amongst these is referred to as Senabova 
- Ramanuja, probably meaning the official agent of Ramanuja. 

Learned scholars were invited to settle down at Melkote and 
houses were granted to them. 

Under the inspiration of Ramanuja, was formulated a sound 
administration in Melkote. Through the efforts of sthaanikas and 
agarya Pura§as associated with the Melkote temple, chieftains, 
nobles and even the commoners came forward with rich offerings 
of villages, lands, jewellery and pooled everything to maintain 
the temple. The sthanikas were all-in-all in the management. 

The contributions were utilised in accordance with the rituals 
in the temple. Community feeding was rendered possible for the 
visiting devotees. Even in the absence of the sthanikas and a^arya 
Puru$as, who went on spiritual and administrative missions, their 
right to the shrine was not denied. If only these bountiful gifts 
had been preserved intact over the centuries, Melkote would have 
been one of the richest temples of India. But due to certain 
circumstances beyond administrative control, this could not be 
rendered possible. 

Those who belonged to the fold of a^arya Pura§as 
contributed their mite by cultivating a group of §i§yas from all 
communities. 66 One Kesava^arya Svami, celebrated for his 
connection with the Tiruvaimoli had a son named Srinivasa. The 
boy, though young, under the inspiration of Lord Narasimha 


65. G.Lakshmana - Impact of Ramanuja's teaching on life and condition in 
society,p.213. 

66. K.A.Nilakantha sastri - Studies in the history of the third dynasty of 
Vijayanagaram. 
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moved to Ahobilam in Andhra. He became an ascetic under the 
name oCAdiya i?$atakopa Svam i, the founder of the Ahobila 
Matha. LaterSri Kr$nadevaraya of Vijayanagara, under the 
influence of one of these sages wrote the Amukta Malyada, the 
life history of Andal, the female alvar and celebrated his guru, 
Adivan$atakopa. The king offered many gifts to the deity at 
Melkote. 6 * 

Such §i$hyas united to create an institution of their a^aryas 
for purposes of arranging temple worship and feeding the 
devotees on special occasions. The sthanikas also enlisted people 
belonging to the lay-groups to make contributions for maintaining 
the temple along Ramanuja's line of thinking. 

After Ramanuja, the scheme he had introduced was; with 
no doubt, followed with the best of intentions. Vast 
accumulations were made. But as time passed, the tradition 
slowly got discontinued. The temple administration came under 
the power of Mysore rulers. About the second half of the 
eighteenth century with the sectarian disputes in Tamilnadu and 
the litigation that followed, all the wealth was diverted towards 
this dispute. The Yatiraja Matha at Melkote became a Tenkalai 
Matha, with subsects of PurvaSikha, the KUnattars 68 and the 
Mandyans representing the ma(ha. A dispute arose between the 
Parakala Matha at Mysore, and the Yatiraja Ma(ha at Melkote on 
matters like the Man^ayam entry and so on. 

Four a?arya Puru?as are recorded to have lived during the 
time of Ramanuja who were known as Sthala^arya Puru$as. They 
directed the recital of the Four thousand. At the time of closing 
the morning worship, these people were privileged to receive the 
Pan^amukh garland and three spoonfulls of firtha. On the 
spiritual basis, this custom has a great sanctity. 

Ramanuja was a great Aqarya Puru$a who has left behind 
a legacy for the well-being of mankind. His life did contain 
material-worthy of attention in various walks of life. 

This, in brief is both the traditional as well as the historical 
account of Ramanuja's activities, in Karnataka in general and in 
Melkote, in particular. 


67. N.Venkataramanayya and Lakshman - University of Madras,1946,p.321. 

68. Koii Olugu,p.55; Ramanuja Nu|randadi V.42; K..R. Iyengar - Udayavar 
Dikvijayappadalam,p.271. 
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Sri Ramanuja's divyade$a yatra was hailed by the Mulabera 
t Sriraneam to win over the Buddhist, Jain and Advaita 
anflicts . Ramanuja was commanded by Namperumal to weed 
ut the unwanted orders and to establish the Vai$nava dharma. 
Fe left with his seventy four important disciples, covered such 
rirines as Kumbhakooam, Tirumalirunjolai, Sethu, Kurugur, 
iruvanparisaram, Tiravanantapuram and many of the shrines at 
!erala, Mathura, &alagramam, Dvaraka, Ayodhya, Badari, 
FaimiSam, Pu?kara, Kashmir Saraswati Bhandara, KaSi, Puri, Sri 
urmam Simha;alan, Ahobilam, Tirupati, Kan^i, Tirururmalai, 
iruvallikkeni, Madhurantakam, TiruvahTndrapuram, VTra 
rarayanapuram and got back to Srirangam. 

Out of this, special mention must be made about Ramanuja's 
ainstaking efforts to establish three of the above as Vai§nava 
nrines : (1) Tirumalai, (2) Sri Kurmam and (3) Gadag. 

In Tirumalirunjolai, he made arrangements for sweet rice 
n behalf of Anqlal so was known as Koil Annan and established 
few peetams of which he himself was the first jiyar. This is 
ne of the plthams of Simhasana(hipati, installed by Ramanuja. 

. special arayar was instituted for the Sannidhi. Sri Senapati 
yar was hailed as the next jiyar. Incidentally this is the place 
rhich gave refuge to Kurattalvan and later to Namperumal, 
uring the Muslim conquest of Srirangam. In Alvar Tirunagari, 
e got the divine sanction from Nammalvar. In Tirukkurunguqli, 
e again established another ma[ha, which proved in later years, 
s well as during the time of Ramanuja a centre for helping 
ai$i?avas live in peace with each other. Ramanuja standardised 
re basic principle with mutual understanding and co-operation 
nd got them inscribed in stone in the temples. 

Traditional accounts say that the Perumal became a dasa 
f Ramanuja, by getting the mafitra 

sarvesameva mantranam - Mantra ratnam subhavahan, sakrit 
narana matrena, dadadi paramam padam, lakshmi narayanelhi hitam 
irva phalapradam 

and Ramanuja gave him the name Sri Vaijnava Nambi. This 
hows how the Lord Himself became the dasa, the importance 
f Dasatva in Sri Vai§navism is emphasised here. 

In his north Indian vijaya, he met scholars of other seats, 
nd in Kashmir, explained at the behest of Goddess Sarasvati, 


I. Gurupararhpara Prabhavam,p.224. 
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the Kapyasam concept as - the colour of Lotus - asagainst the 
commentary by Sankara. He was given the title of Bha$yakara 
by the Goddess of learning. 

His north Indian visit is referred in Prapannamrtam 70 . 
Though there is no historical evidence to this, we may confirm 
it with the fact that offshoots of Ramanuja Sampradaya spread 
in northern india. 

After establishing the Sri Kurma shrine as Vi§nu sthala, his 
next visit was to Simha;alam where a legendary information is 
worth noting. One Anantakfjna through his exotic songs was 
worshipping Lord Narasimha who in turn emphasised the fact 
that He, the Lord Himself will not be able to confer mok§a on 
His devotee - which privilege lies only with a great gem like 
Ramanuja. 

Ramanuja's next visit was to Ahobilam, where the nine 
shrines of Lord Narasimha are situated. 

Again, he went to Tirumalai, then to Madhurantakam 
(where, while young he got his Pan$asanskara initiation from 
Mahapurna then to Kanci) and VIra Narayanapuram to pay 
obeisance to the first A^arya Nadamuni and got back to 
Madhurantakam and to Srirangam. 

KANglPURAM TEMPLE 

The KahgT Varadardja temple came into prominence and 
importance during a later date at the time of the agaryas. The 
three temples in order of importance are Koil (Srirangam), 
Tirumalai (Tirupati) and Perumal Koil (Kafi$T). The latter attained 
its eminent position due to its association with Ramanuja's 
activities. Even the preceptor of Ramanuja, Tirukas<;inambi and 
his immediate disciple Kurattalvan were devoted to this temple. 

Sri Ramanuja's activity with this temple is in his formative 
years, Tiruvarangattamudanar in his appellation emphasises the 
point by calling Ramanuja- Ten attiyurar Kalalinaikkil punda 
Anbalar , i.e. one who served at the feet of the Lord of Attiyur. 
True devotion to the Lord and not mere knowledge, was the core 
of greatness. On the advice of Tiruka^inambi, Ramanuja 
undertook the kairtkarya of bringing water for the Lord's ablution. 

Another important episode mentioned in the Vai§ijava 
hagiology is that Lord Varada chose Tiruka^inambi as his 


70. Anaptaiya - Prapannamrta Darpapam. 
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medium to convey to Ramanuja the six famous tenets of 
Vi§i§tadvaita \yhich served as a guideline for Ramanuja's 
teachings and Naihbi also asked Ramanuja to seek guidance 
under Mahapurna at &nrangam. 

Ramanuja had special attachment to KaftcT and Lord Varada, 
since he spent his early and formative years here. When 
difference in interpretations arose between Ramanuja and his 
guru Yadavapraka$a, he chose to leave him and sought counsel 
from Tiruka;;inambi, a VaiSya who asked him to bring a jar full 
of water from the Salai well, which is continued even today. This 
is the kaihkarya aspect which Ramanuja later stressed in his 
preachings. 

When Ramanuja left Kand for Snrangam, he sought lessons 
from Tiruvarangapperumal Arayar, Tirumalai Ai^gLan 
Tirukkotloiyur Nambi, Peria Nambi and others. With this legacy, 
Ramanuja inherited the pontifical chair at Srirangam - which 
became the centre of his activities. 

In comparison with the three temples of $rlrangam, Tirupati 
and Melkote which had a direct influence of Ramanuja, Kafid no 
longer figured as prominently in his later life as before. But he 
visited KancI to seek the blessings of Varada. His spedal devotion 
to the Lord of KaftcTpuram can be illustrated from the 
Guruparampara. When Kurattalvan's eyes were plucked by the 
L'ola King, Ramanuja exhorted him to do Prapatti to Lord Varada 
and thus Kurattalvan composed his famous Varadarajastavam, a 
laudatory poem which is being redted even to this day on 
important occasions. Ramanuja had for his private worship 
(aradhana) the idol of L6rd Varadaraja which he cherished till 
his last Gays. 

Ramanuja's association with this temple in the formative 
years of h|^ life and his frequent visits to the same gave 
importance to the temple. Many of his administrative reforms in 
the temple set up at §rirangam had their influence in Kanclpuram 
as well. In recognition of his services Ramanuja was deified in 
the Varadaraja temple within fifty five years after his demise. 

The Vai$navas claim great antiquity for the PancarStra 
agamas, the bedrock of Temple worship and Ramanuja who 
emphasised the devotional aspect (Bhakti) - propagated the need 
for a personal God with all attributes found the Pancaratra by 
introducing the ParameSvara Samhita in 6rlrangam,' Jayakhya in 
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Kaftd and Isvara in Melkote 72 . The latter is rich in encyclopaedic 
range of interests and is followed in KaAd in connection with all 
forms of temple worship. The most famous festival,Brahmotsava 
is conducted here during the Tamil month of Vaikasi for ten days. 
The third day festival of the Garutjotsavam is of great awe and 
grandeur. This is mentioned by De&ika in his Varadaraja Paft^aSat. 
Two sacred songs by Sri Tyagaraja and Muthusvamy DIk$itaj 
particularly bring out the beauty of this festival. 

The next important festival is the Adhyayana Utsavam which 
is the very soul of thfe Vai$nava temple.The intimate relationship 
between God and his devotees is brilliantly brought out during 
the festival. At the end of the festival, the Lord accompanied by 
Ramanuja's Vigraha goes to the Salai well from where had 
Ramanuja fetched water daily. There is a reference to this festival 
in an undated record of a Vijayanagara King according to K.V. 
Raman. Big crowds of people wait near the temple premises to 
have a glimpse of the Lord with the paraphernalia of the recitation 
of the Vedas , Prabandhams , the bhajans-making the grand 
march of the Lord spectacular. This is nothing but the influence 
of Ramanuja's foresightedness in the participation of man in 
God's eternal glory. 

From the Koil Olugu account, we have known how 
Ramanuja employed $attadas in the temple service who were 
paid emoluments in kind and cash. Even Kafid had its share in 
this respect. This temple was also a centre of learning and 
education. Ma[has were established for the purpose. The Jlyars 
of these Ma[has held important position in the temple by virtue 
of their scholarliness. They were even honoured by successive 
kings of Mysore. 

During the post Ramanuja period, discourses were held in 
the temple premises on both the Srlbha§ya and the Alvar's 
hymns. During this time, the sectarian difference did not assume 
such great intensity. Vedanta DeSika's intimate connection with 
KancI and his love for Lord Varada are evident in his works like 
the Varadaraja Pan<;a§at,Vairagya Pan?aka, Atfaikalappattu which 
are a few of the many. Brahma Tantra Swatantra, a native of 
KancI, founded of th^ Parakala majha. He figures in an epigraph 
at Varadarajasvami temple dated 1359. 


72. H.Daniel Smith .translated into Tamil by K.K.A.Venkatacari- Panorama of 
Pah^aratra literature,Hoe & Madras.1967. 
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Piutivadi Bhayafikaram Anijan of Kaftci was one of the 
A$tadiggajas of the Prabandha creed. 

Magavala' Mlmuni: His life constitutes another milestone 
in the history of Sri Vaisnavism. His writings have made a great 
impression of Sri Vai?nava devotees.. He learnt the Sri Bha$ya 
under Kidarhbi Nayanar. He composed the Devaraja Mangalam 
describing the benign qualities of Lord Varada. He has the 
privilege of a separate shrine and a ten day festival here . Tpe 
Kafici temple was a centre of education, the ma(has serving as 
seminaries and schools. A particular instance is the Brahmataritra 
matha which has gathered a good collection of manuscripts and 
books on Ramanuja Dargana. 

By the fifteenth century, thanks to Saluva Narasimha and 
Kandadai Ramanuja Ayyan, a Ramanuja Kuta was established. 73 
His share of the food offerings from the temple was donated by 
Kandadai Ayyan to the Ramanuja Kuta. The preceptors after 
Ramanuja, carried on his work with the ascendancy of the 
Vijayanagara Kings,with the establishment of mathas. The 
Tenkalai school gained supremacy and popularised the Alvar's 
festivals and received the Arulappadu rights. With the fall of the 
Vijayanagara power in 1645, due to the threat of Muslim invasion 
the idols were removed to a forest in Udayarpalayam and were 
brought back only after twenty-two years. The jlyar who assisted 
the reinstallation was appointed the manager of the temple after 
sometime. When the existing procedure* was disturbed, there 
were clashes from the nineteenth century. The records show the 
ascendancy of the Prabandhic school even in matters of castemark 
and. eventually the temple became a tenkalai one. 

Thus we may conclude that the Varadarajasvami temple 
filled a large place in the socio-economic and religious life of the 
Vai$navas thanks to the benefactions of the Qola and Vijayanagara 
kings. It was an employment potential for numerous priests, 
hymnists, musicians, etc.. It gave patronage to the learned and 
held a pivotal role for the social and moral well being of the 
people. This is the sequel of the great work rendered by 
Ramanuja in the spiritual field. 


73. K.V.Raman - Sri Varadarajasvami temple-Kaftc;r,p.78. 
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THE UTSAVA 

The Vai§ijava Agama, as we have seen, are divided into t\ 
groups namely Paficaratra and Vaikhanasa. The Paficaratra syste 
adopts a new methodology regarding its rituals. 

SIGNIFICANCE: It may not be out of place to discuss tl 
derivation of the word 'Utsava' here. According to the Paficarat 
its derivation is as follows : 

Sute iti savah : ut + savah = Utsavah. 

Seva means the sorrow of the world. Utsava is the mea 
to drive it away. Mumuk$us can get rid of tli 
samsaraduhkhambudhi by performing these festivals. 74 

CLASSIFICATION: In general, it is of three kinds. They a 
Nityotsava, Naimittikotsava and Kamyotsava. 

Nityotsava means the daily rituals which are performi 
usually from morning to night in all temples. There is differen 
of opinion in this context among the Samhitas. For instance, tl 
Parame$vara Samhita describes Nityotsva as that which 
performed once in a year. 75 

Naimittikotsava - Which is performed to acquire the thr 
puru$arthas - dharma - artha - kama. 

THE MAHOTSAVA 

Mahotsava is different from the aforesaid utsavas in that 
brings welfare to‘the entire state and pleases God. Unlike 
Vaikhanasa, it is called Brahmotsava. We should not adhere 
the strict difference between Paficaratra and Vaikhanasa in usii 
the two different words Mahotsava and Brahmotsava in the san 
context. 

§rl Pra&nasamhita discloses the origin of Mahotsava clear 
- utsute harsamiti tasmadesa mahotsavah. 76 The Mahotsava is of eig 
types lasting for a month, a fortnight, twelve, nine days, a wee 
five, three days and even one day. These utsavas have mai 
purposes, of which liberation is the most important. The prasai 
dedicated to Garuda during the Dhvajarohana removes four typ 
of Nandyadosha, childlessness, possession of only one child 
only female children and giving birth to unhealthy children. 


74. Padma iSarhhita - p.102. 

75. ParameSVya Sartihila - p.182. 

76. Sri PraSna^-’rhhita - p.288. 
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This Mahotsava is of two kinds - Dhvajarohana purvafc and 
Ankurarpa^apurvafr. In the first, Dhvajarohana is to be performed 
in the morning and then Bhentatfana and Ankurarpana in the 
night. This grants both the king as well as the prajas - welfare. 77 

The second starts with Bherltatjana and next occur 
Dhvajarohana and Ankurarpana. It fetches heavens for the 
sadhaka. 78 

In the third variety utsava starts with the Ankurarpana at 
night after that the Dhvajarohana and Bherlta^ana will take place. 
It gives Mok$a to all. Now-a-days only this kind of festival in 
observed in gll temples. There are many sub-divisions among the 
utsavas described in Pancaratra samhitas. 

Purpose: Each and every utsava has many purposes of 
which liberation is the cardinal. There is a convention that the 
prasada which is dedicated to Garuda in the Dhvajarohana will 
give children to the childless. There are many evidence about the 
validity of this saying in society. The offering to Garuda should 
be given to the woman after meditating on Garuda and 6rihari, 
and she should eat three mouth-fulls. 79 The Padmasaihhita says 
that he who performs a mahotsava, liberates not only himself 
but the whole clan. 

In the mahotsava, the car festival occupies the seventh 
position. 

Car Festival - Whatever be the type of the mahotsava , the 
car festival should be on the seventh day. It has a singular 
importance in all of them, because he who sees or worships the 
Lord in the ratha will surely enjoy mok$a. So people usually 
attend this festival, disregarding both inward and outward 
inconveniences. It is needless to say that the worship of the Lord 
in the car is more fruitful than anything else. 

SOCIO-RELIGIOUS ACTIVITY : According to some 
agamasaihhitas and classical Sanskrit literature, we can say that 
these utsavas are a boon to society because mat?/neglected arts 
of this country are then enriched. For example, plays are staged 
in all regions, a number of free dispensaries are run for poor and 
pilgrims etc.. Even now in many famous temples like Tirupati, 


77. Rajarajyasukhaprada.Farameivara Saihhita,p.l83. 
7H. Svargadhogopalaprada.ibid. 

7V. Padmasaihhita - p.110. 
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this type of encouragement is given towards the neglected fields 
of music and other arts. 

AVABH1JOTHOTSAVA : This Avabfothotsava known also 
as Vasantotsava, has unique prominence in all. Mahotsavas. 
Hence, many people participate in this who were not present 
during the other utsava days. 

'Avabhfotsava' means the concluding session of a sacrifice. 
Mahotsava is held to be a sacrifice and the last function is a bath, 
when people take a plunge in holy waters, the Tirthabera idol 
and the Lord's discus (Qakra) are also given a plunge there. Such 
a bath is declared to wipe away all sins and secure the highest 
heaven. 


THE FESTIVALS 

The significance of festivals constitutes in a sense the eternal 
religion of India and they are the outward social expression of 
the communal joy of the people and have helped to retain the 
best in the past culture by the celebrations of the present handing 
it down to the future generation. Festivals are generally rigid and 
this rigidity helps us search into the past Moreover, the five 
elements get the major share of worship in thede festivals, e.g., 
the rivers, trees, sun are paid homage. These thing? call for an 
expression of piety in worship as fasting, offerings, and sharing 
of food with the poor, all foster fellow feeling. The very nature 
of the festivals is to kindle joy and rejoicing. 

Some of the most important temple festivals are regulated 
to help the pilgrims make their tours *at leisure. In .the days of 
yore, there were no good roads and facilities for transport. 
Devotees bound by religion and custom were enjoined to visit 
important festivals at major temples from time to time. It is 
interesting to note that all major festivals of Tamilnadu are spread 
out through all the twelve months of the year with the exception 
of Vaika£i and Ani. This is because, the summer is severe here, 
all the rivers and tanks are dry and there is no rainfall. The 
second reason is the majority of the people who take part in 
these festivals are the rural folk, who are engagecf in agriculture. 
Only a few months are they free from farm work and temple 
festivals are arranged to their convenience also. 

The Puranas give accounts of festivals, which must have 
gained importance in society from time to time. Treatises like the 
VratakoSas must have been compiled, regarding all religious 
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observance. It is to be noted that the festivals are associated with 
the local temple or some important temple of great renown. 

Some important accessories for the festival are light, flowers 
and arrangemeht for food. 

Light is a symbol of joy, which is reflected on these 
occasions. God is the supreme effulgence, who leads us from the 
unreal to the real and from darkness-'to light. So, the little lamp 
symbolises God, the eternal light. The lighting of the lamp in the 
soul was the conception of the Mudal Alvars, Poigai, Bhuttam 
an'd Pei -to have a vision in the dark corridor at Tirukkovalur. In 
the first Tiruvandadi 80 

The solid land - the lamp; its girdling liquid - the oil : and light 
and showing sun. And thus I shall discover the stealing stranger. 

The next one Bhuta says : 

Let me add my light with love the lamp - lying the oil - The 
frenzied heart the wick - the soul melted - The light of wisdom, light I 
to Narana In sweet Tamil, I know so well. 61 

The third one Pei sings- 

Lo ! Her mercy. I see and His form of Gold J see 

And their sun effulgent hues blending - indeed I see 

Proud daring discus, and the friendly conch I see 

All this, this blessed day, in Him the ocean hued 62 

"On lighting the lamp, the charmer with Hjj £ri who cannot abide 
alone without His lovers as light cannot without the sun. 66 They were 
dazzled with the beauteous splendour. 

These verses have been enlightening and illumining the 
world, ever since Providence vouchsafed them to us through His 
Elect saviours. 

Even in modern times, Ramalinga Vallalar tried to introduce 
the worship of the Jyoti, as the universal symbol of the Eternal 
light. i 

Flowers: There is no ritual without flowers. Fragrant 
flowers like the jasmine. Chrysanthemum go for the worship of 
the deity. 


80. Vaiyam Tagali. 

81. 2nd Tiruvandadi. 

82. 3rd Tiruvandadi.A.Govindacarya - Life of the three saints. 

83. ibid. 
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Vipra Narayana Ton<Jara<Jippo<Ji Alvar 84 decided to dedicate 
all the rest of his days to the service of cultivating and supplying 
flowers to the Lord, Sri Ranganatha. "Tiruthuzhai Malayane, 
PonniSuzh Tiruvaranga". 85 Even Perialvar had spun into his floral 
wreath eight select species of flowers, typical of the eight kinds 
of mental worship pleasing to Vi$nu : i) Non- injury, ii) Conquest 
of senses, iii) Kindness to all creatures, iv) Forgiveness, v) 
Prayer, vi) Austerity, vii) Mental Culture and viii) Truth. 

Food arrangement during the festivals : The realised food 
is Brahman; let no one revile food; life verily is food; whoever 
knows this food, founded upon it gets founded; he, then becomes rich 
by food; He begets offspring; he becomes great by offspring, cattle and 
the splendour of Brahma; he becomes great in renown - 

So say the upanisads. 

We do not know even the hoary antiquity of.the festivals. 
They retained the best in the past culture and by celebrating in 
the present we hand it over to the future generations. Their nature 
being very conservative do not lend themselves to any great 
change and due to this rigidity they open up as windows for us 
to have a peep at the past. When I talk about change, it is even 
the physical change like lamps, flowers, camphor incense, sandal, 
turmeric, betels, fruits, coconuts. The Kolam and the festoons are 
a part of the decorations. Bath festivals, in the river or the sea, 
circumambulation and special food offerings are only a part of 
these. These have kept up a continuity of the ancient culture 
inspite of the great gloom and chaos caused by foreign 
aggressions. 

Considerable importance is given to hills and rivers in the 
matter of dedication of the five elements to the supreme being. 
Lord Vi$nu, the mythical ocean of milk is his place of rest and 
floating on a banyan leaf, reclining in conscious sleep "Arithuyil". 
At £r!rangam,_where Kaveri separates into two streams, the Lord 
lying on his Adisesa circled by the water of the Kaveri. 

In several other Rangams like Tippu's Srirangapafnam and 
Tiruindalur near Mayuram, Tiruvenkatam the northern border of 
Tamilnadu, Vi$nu is in the standing posture. Such temples are 


84. ibid.,Manthilor thuimaillai - Vailor Insollilai Tirumalai ,p.6. 

85. ibid.,Lifce of Ton^ara^ippoqli Alwar,p.3. 

86. Taittriya Upanijad - Bhrguvalli.Tritiyanuvakam. 
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:ermed Tirumalai. Some more examples are Alagarmalai, the 
Jassics speak of it as Tirumalirun^olai. 

The temple chariot fully carved and decorated is a delight 
vhich gives inexhaustible joy to the people. The Brahmotsava 
md the car festivals bring home to all, the oneness of mankind 
it different times, they strengthen the religious foundation of the 
pilgrims and provide them with aesthetic pleasure. At the time 
)f the festival, social and racial distinctions are forgotten. Racial 
md other differences are tolerated during these festivals. 

The greatness and importance of a temple is generally 
estimated by the grandeur of the festivals celebrated in it and by 
:he character of the congregation. Moreover, a festival is a grand 
innual fair where business and social transactions take place on 
i large scale attracting the learned and religious minded men 
vho conduct discourses on religious and philosophical subjects, 
rhey form a group or a go?(hi and recite the Vedas and 
’rabandhas before and after the deity in procession. Pipers and 
:ven a band of dancing girls with their abhinayam, all make a 
Dart of it. Even lifting and holding a huge sixteen span umbrella 
or the Lord is a grand thing to watch. Philanthropists have 
instructed spacious choultries for arrangement of free food and 
odgings. This is sometimes by co-operative effort of a number 
)f villages pooling their contribution for mass feeding. 

rHE DETAILS OF THE MONTHLY FESTIVALS OF THE 
jRlRANGAM TEMPLE 

Water for all pujas, is fetched from the river Kaveri. During 
estivals the pots of water are brought on the back of the temple 
:lephant, accompanied by music. This water is stocked in the 
;ilver pan;apatras kept in the sanctum. For purposes of puja the 
vater is poured into five cups of silver arranged by the feet of 
he utsava beras at follows : four in the comers and one in the 
:entre, viz., the arghya patra in the southeast (agrifeya) for 
vashing the hands (of the God), padya patra in the southwest 
nirruti)for washing the feet, a^amanlya patra in the north-west 
vayu) for washing the mouth, snaruya patra in the north-east 
isanyam) for the holy bath, and the sarvarta toya patra in the 
:entre containing water for general use. Pa^^ai karpura 
camphor), kasturi (musk), cardamoms and sandal paste are 
nixed with the water in these cups. 

The priests who have duties inside the sanctum, viz., the 
Shagavata-nambis or Bha[{al start the ceremonies with the 
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washing of the teeth and faces of the utsava-beras, which is done 
symbolically through the appropriate mafttras. Spoonfuls of water 
are offered for agamanam (washing the feet). When the deity 
(Alagiyamanavalan) is supposed to be washing his teeth and 
face, an ar^aka holds a mirror. Then follows the abhijekam or 
tirumanjanam (holy bath). This is done for the small silver image 
called the snanamurti and the satakopan, which stands for the 
feet of the god. The jewels and clothing of this image are removed 
and a shower bath with warm water is provided by means of a 
sahasradhara or thousand-holed plate. The bath includes 
■anointment with ghee and removing it by the application of the 
powder of dry turmeric and melon (amalaka or nellikkai). The 
abhi§ekam of the procession image of the god (Alagiyamanavalan) 
or the utsavangasnanam is done in the mahamantapa on the 
ekadaSi and amavasya days and on the first, seventh and last 
days of brahmotsavas. TTiere are also special baths like the 
jye§thabhi£ekam. The holy baths given in the sanctum are in 
camera, but those given in the mantapas are open to public view. 
In the case of the God the vastra is quickly changed thrice but 
in the case of the Goddess, i.e., the Srlranga Nas?iyar, the bath 
is given with the clothes on. It may be stated here that the bronzes, 
themselves have ornate representations of clothing and jewellery. 
On all these occasions, the puru§asuktam is recited by the 
Bhatfas. The issue of the divine order through the mouth of an 
ar^aka and the person or persons so addressed obeying it saying 
nayande, nayande (my lord ! my lord !) and the dramatisation of 
the whole process are said to be characteristic of treating the God 
as King (Rangaraja). Verses from the prabandhas of the Alvars 
are also recited by the Arayar. In the month of Dhanus or Margali 
the Tiruppavai is recited by the Arayar during the holy bath. 

So far as the mula bera or Periya Perumal is concerned, the 
image is smeared with sandalwood oil after the ornaments and 
clothes are removed, except for a loin cloth, and it is kept in that 
condition for six weeks after the jye§hthabhi$ekam and again for 
six weeks after the Pavitrotsavam. During this period the divine 
frame, excepting the face and chest, is screened off. At the close 
of each period, the oil smear is washed off and the decorations 
restored. Between the two periods there is a short break usually 
of ten days. On Fridays, in other periods, 'punugu' oil, mixed 
with camphor oil is applied to the chest and feet of the image. 
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Alankaram and aradhana 

After the abhiSekam of the snanamurti on ordinary days and 
of the utsavamurti on special days, the image is wiped dry with 
washed and dried vastras and is properly clothed with the 
pitaihbaras, and kasturi mixed with punugu is applied on the 
forehead. The jewels are restored and the image is decorated 
with garlands of fresh flowers. All this is done in camera. During 
this period the vlija is again played in the 
Alagiyamanavalan-tirumantapa. Once the alankaram or 
decoration is over, the screen is drawn off and ihe devotees, 
gathered in the above mantapa, enter the Gayatri mantapa to get 
a dar£an of the deities. 

Aradhana or worship is done with tulasi leaves. It is 
accompanied by the recitation of the stotra mantras in Sanskrit 
and the Tamil prabandhas. This recitation is called veda- 
vinnappam. The worship is concluded by the offering of incense 
and mangalarati or the waving of varieties of lamps of ghee like 
the pot lamp or kumbha-arati having one wick, the Ramanujan 
lamp with seven wicks, etc., again accompanied by recitations. 
After this is over, worship may be offered with tulasi leaves and 
flowers by the ar^kas on behalf of individuals. This is called 
arcana. 

Naivedyam 

After the aradhana comes the feeding of the deity - 
represented by the small silver image called the bali bera. This 
is called bhojyasanam or naivedyam. A few cooks from the 
madappalli bring the cooked rice and other items of eatables like 
k§Irannam (milk- rice), appam (sWeet cakes), sweet pongal, etc. 
These are brought in baskets. The rice basket or taligai is emptied 
over a piece of cloth called pavadai in front of the utsavamurtis 
above the slab called amudu-parai. Torches are held during the 
'divine meal' and cameras are waved. When the meal is over, 
betel and nuts are offered .This is followed by the offering of 
water for a 'mouthwash'. Naivedyam goes on in camera. It is 
similarly offered Jo the various deities in the sub-shrines. 

The routine of the puja described above is repeated 
at noon in a shortened form including all items except the bath. 
On some occasions like the ekadaSi, the bath is offered at noon. 

The puja is performed again in the evening, when there is 
only public worship, and in the night (at about 8.30 p.m.J.It is 
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generally the practice now-a-days to admit the devotees only after 
the puja is over.The naivedyams for these pujas keep varying. 

A certain time is allotted for free seva or dar£an and then 
arcana or worship is done on behalf of individuals on payment 
of a fixed sum. In the night, pujas are wound up with the offering 
of milk. Formerly, say in the Vijayanagar period, ka$aya or 
medicinal decoction was offered along with milk. It was prepared 
and brought from the arogyaSala, i.e., the shrine of Dhanvantri. 
There is however no ceremony here of putting the God to sleep 
as he is in yoga-Sayana. 

Festivals 

Festivals are always associated, with a Hindu temple and 
this tradition seems to be as old as that of the ceremonial pujas. 
On festive occasions, the divine images are specially decorated 
and taken out of the temple in procession - seated on vahanas 
or vehicles and accompanied with music. They are very popular 
and are attended by a concourse of people, particularly the car 
festival or rathotsava - attracting people from far and near. The 
festivals are largely seasonal in character. They are also 
commemorative, recalling some exploits of Vi$nu - as related in 
the puraiias. The adhyayanotsava is based entirely on the 
recitations of the prabandhas. It is noteworthy that different 
structures attain a meaning and as significance in the association 
with particular festivals without which they are just enclosed 
spaces and nothing more, for instance - the Pavitra manjapa. 

The inscriptions in the Srirangam temple contain more 
references to festivals than to pujas. Some of these have been 
mentioned earlier. An inscription dating back to the 16th year of 
Vikrama Qola (1136 A.D.) 8 ' registers a gift of land for feeding 
brahmana pilgrims during the Panguni festivals. An inscription 
of Jafavarman VIra Pandya refers to the Kartikai festival. 
Inscriptions of the Vijayanagar period refer to the 
Adibrahmotsava, the Kau£ika tirunal, Vedaparayana tirunal or 
Adhyayanotsava, Srljayanti and Mahanavami festivals, etc. An 
inscription dated S. 1331 (A.D. 1409) refers to a gift of 135 gold 
pieces (pons) by Mahamantjalesvara Vira Bhupati Uqlayar for 
conducting a festival to the god in his name on the day of his 


87. Hari Rao • History of the Srirangam temple 
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Latal star, PunarpuSam. The conduct of the charity was left in 
haree of Uttamanaihbi. Another inscription dated S. 1355 (A.D. 
433]r 8 says that Annappa Gaundappa instituted a car festival to 
>e celebrated on the day of Uttiracjam, the natal star of his father, 
i.dityadeva Ucjayar and also presented an elephant for service 
luring the same festival. There are references to the 
iankramanam festival, the Qitrapaumami festival, etc., in other 
ascriptions. 

Types of festivals : Parvotsavas, etc. 

Festivals may be classified into Parvotsavas Ekadinotsavas, 
dasotsavas and brahmotsavas. Parvotsavas are simple festivals 
:elebrated within the temple on the five following occasions or 
ian^aparvas, each monlh: (i) masa sankramanam or the 
ommencement of every month, (ii) arnavasya, (iii) paumami, 
iv) and (v) being the two ekadaSis in each month._In addition, 
>arvotsava is celebrated on the day of Revati, which is supposed 
o be the natal star of the God Ranganatha, actually the star; of 
:onsecration of .the image. On all these occasion^ the utsava 
mages are brought out of the sanctum into the mahaman(apa, 
aken down the western steps into the first or Rajamahendran 
inclosure, where they are taken in procession pradak$ina-wise 
ind brought back to the manfapa through the eastern steps. The 
:eremony of ascending the steps is called padiyerram and is 
>erformed to appropriate music. The God and the Goddesses are 
leated in the sandalwood pavilion called Qandana manjapa and 
mjas are performed there. At the close of the ceremonies, the 
mages are taken down along the eastern steps and in - back to 
he man(apa by ascending the western steps, whence they are 
estored to their position in the sanctum. When bigger festivals 
ire being celebrated the parvotsavas get merged with them. 

The ekadinotsava festivals, as the name suggests - last only 
or a day and those of this class of festivals are_- the Qitra 
’aurnami, JyeshthabhiSekam, Patinetfam perukku (A di 18th) , 
ayanti, VijayadaSami, Dipavali, Karttikai cffpam^ Sankranti and 
t'ugadi. The monthly masotsavas and the annual brahmotsavas 
ast for a few days, usually about ten days. The important 
nasotsavas are the pu^atta -tirunal or the flower festival 
Dhavanotsava) in Qittirai, also called Kodattirunal when the 
ieities are specially decorated with flowers. The month, roughly 
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corresponding to April, marks the beginning of the flowering 
season.The Vasantotsava in held_Vaika§i, the Jyeshthabhi$ekam 
in Ani, the Pavi^otsavam in Avapi, and the dolotsavam is 
celebrated in Ma&i.The Navaratri in PurattaSi is celebrated solely 
for the Goddess, Sriranga Na^iyar. It is the practice that all. 
functions and processions of the masotsavas are held in the 
evenings. Three Brahmotsavas are celebrated in the months of 
Qittirai (Viruppan tirunal), Tai (Bhupati tirunal) and Panguni 
(Adibrahmotsavam). The distinguishing marks of a brahmotsava 
are its commencement with' dhvajarohanam or the hoisting of the 
flag on the flagstaff and its conclusion with the rathotsavam or 
car festival.The following few pages touch upon the main 
festivals, briefly describing them as they occur in the Hindu solar 
calendar commencing with the month of Qittirai (£aitra), the year 
commencing from mid-April, i.e., from the Tamil New year's 
day. 

Festivals in the month of Qaitra (April-May) kodaittirunal 

The Kodaittirunal or summer festival, also called the 
pu^attutirunal or flower festival, is celebrated for ten days 
preceding the full-moon day in the month of Qaitra (Qitra 
Paumami). On all these days, the God is profusely decorated 
with flowers and is stationed in the evenings in a four pillared 
mantapa, facing south, in the manalveli or open space in the 
eastern wing of the third prakara. The puja is followed by the 
offering of the naivedyam, consisting of panakam and soaked 
and sweetened green gram dal;subsequently tirtham is distributed 
among the devotees . From the 6th day, the God is taken to the 
Dorai mantapam, prakara, and stationed in the raised pavilion, 
where puja and naivedyam are offered. While the God returns 
to the sanctum pradak$ina-wise vTnavadyam is performed by the 
hereditary Vai$nava musician. The Kodai festival is celebrated 
also for Sriranga Na^iyar in her own temple for ten days during 
this month. 

Qitra paurnami 

On the Oitra-paumami th e god is taken in procession to a 
mantapa, called the Amma-manjapam, about a mile due south 
of the temple and lying on the northern bank of the KaVeri, and 
ceremonies are performed - recalling the Gajendra—Mok§a. After 
abi^ekam, the God is taken to the edge of the bank, near the 
waters and there He blesses Gajendra - represented by the temple 
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elephant. Puja is again performed in the sands. Then the God 
returns to the mantapa and back to the temple. 

Sri Ramanavami 

On the day of Sri Ramanavami, the Lord is seated in state 
in the Arjuna mantapa. The image of Qerakulavalli Na^iyar, who 
is supposed to be an incarnation of SIta and one of the eight 
consorts of Ranganatha is brought from her shrine nearby and I 
seated by his side. Abhi$ekam is performed for both and puja! 
and naivedyam follow. While returning to the sanctum, the Lord 
escorts the goddess to her shrine. 

The Brahmotsavam 

The Qittirai brahmotsavam, called the Viruppan-tirunal, 
commences eight days prior to the day of Revati, the star of the 
God's consecration. On that day the rathotsavam has to be 
celebrated. The routine of every brahmotsava is more or less the 
same.' On the first day, the ceremony of ankurarpanam or 
'sprouting of the seeds' takes place. In presence of the images 
of ViSvaksena and Anjaneya, the temple servants on their behalf 
bring holy earth from beneath the bilva tree there. A few priests 
go to the river bank and collect some sand, chanting the bhusukta. 
The mud and sand are mixed and moistened and are kept in pots 
in the yagasala. Cereals are sown in these and they begin to 
sprout in a few days. On the second day the Senapati, i.e., 
ViSvaksena, conceived as the commander-in-chief of Vi$nu goes 
round the streets for nagaraSodanai, (inspection of the town) i.e., 
his image is taken in a simple procession along the four Qitra- 
streets. When he returns, .he Garuqla prati$tha is done, i.e., a 
picture of Garuda is painted c:. a piece of canvas and consecrated 
with appropriate mantras and ,^ept in the Alagiyamanavaian 
tirumantapa. In other words the Garuda-dhvaja is made ready 
for being hoisted on the dhvajasthamba the next day. This 
ceremony is called the dhvajarohanam. In the morning the dhvaja 
is ceremoniously carried on a plank along the Citra s reels and 
brought back and kept near the dhvajasthamba. The God is now 
stationed in a small raised mantapa near the shrine of Anjaneya 
to the south-east of the dhvajasthamba and the balipi(ha in the 
spacious southern wing of the second prakara. Puja and 
naivedyam are offered to the God and Garuda is consecrated in 
the dhvaja. Then the arulappadu for flag hoisting is given, i.e., 
an ar^aka hails, on behalf of the God, 'paro' (Tamil para, i.e., 
'fly, lengthened out,) and another, who stands above the terrace 
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near the aperture through which the staff juts out, draws up the 
dh^aja and ties it to the top of the staff. 

The same evening the God and the two Goddesses, i.e., the 
utsava beras, are decorated and seated in the Alagiyamanavalan 
tirumanjapa and the ceremony of bhentacjanam or beating the 
drum is performed. Puja is done to the bheri and it is struck 
with the recitation of the bheritadatanam slokas. The purpose of 
the sloka is to invite the Gods, the dikpalas and devotees to the 
brahmotsava. Three beats of the drum follow each Sloka. The 
God and the Goddesses are Jhen taken in procession round the 
Qitra streets. When they return to the temple the God gets down 
from the s^hapra, leads the Goddesses into the sanctum and then 
he returns alone and goes to the yagaSala where he is offered 
tirumafijanam or bath (abhi§ekam). Puja and naivedyam follow. 
Ghee offerings are made in five sacrificial fire pits (pan;akunda 
homam). Then the God returns to the mahoman(apa but does 
not get into the sanctum. As he is supposed to have started on 
a yatra or journey he makes yatradanam and fulfills his 
yatrasafikalpam by staying outside the sanctum. His image is 
kept for ten days in the mirror room in the south-eastern comer 
of the mantapa. This brings the first day's festival to a close. 

From the second day onwards, the God is taken every 
morning round the Qitra streets and is brought back to the 
mahamantapa. The Vahanas or vehicles change. On the 4th day 
he comes out on Garuda (Garuda seva). On the 8th day, e.g., 
he rides the horse. On the next day (Revati nak$attra) he is drawn 
round the Qitra streets in a chariot (ratha). On the tenth day 
tirumafijanam is performed in the mahamantapa. In the evening. 
He goes round the Qitra streets in procession and then comes 
round the inner enclosures staying at stipulated places and 
receiving the ubhayam or honours and offerings made by the 
ubhayakar or donor. This happens in the course of each 
procession. On this occasion he stays for a while in the 1000 
pillared mantapa and then proceeding due south comes to the 
Udayavar shrine. During this promenade the choristers in the 
tiruvolakkam chant the Ramanuja- nurrandadi. The image of 
Ramanuja is brought out by an acarya on the palm of his right 
hand (Kaittala sevai) and on his (Ramanuja's) behalf coconut juice 
is offered to the God, who proceeds then towards the sanctum. 
He stays for a while near the dhvajasthambha in the second 
enclosure and hears the padippu or tiruppani malai recited. This 
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gives an account, in Tamil verse form, of the various festivals of 
the temple and the services rendered by the tenkalai Srlvaijnavas 
during those festivals. It is popularly attributed to Ramanuja and 
is recited at the close of each festival. After the Perumal goes 
into the sanctum and is restored to his original place on the 
bhupalarayan, i.e., the gold plated pedestal, the dhvaja is pulled 
down in the night. Though the festival is closed with this the 
God is taken in procession along the Qitra streets in a specially 
decorated flower palanquin on the evening of the 11th day. To 
the common people, this is the last function of the Qittirai 
brahmotsavam. 

Vasantotsava in the month of Vai§aka or Vaikagi (May-June) 

The Vasantotsava commences eight days before Paumami 
(full- moon day) of this month. In the evening of the first day 
the God and the two Goddesses are taken in procession from the 
mahamantapa to the Vasantamanfapa (a square manfapa in the 
centre of a tank, which is surrounded by a pillared verandah on 
all four sides, the southern wing having an extended mantapa 
in the centre). The God is adorned with turmeric powder 
(gurnabhi§ekam) and puja and naivedyam follow. The 
Tiruppallandu is recited during the gunjabhijekam. The dancing 
girls attached to the temple used to perform the kolattam dance 
in the southern mantapa after puja and sing and dance as the 
deities were taken back to the sanctum. These practices 
disappeared with the abolition of the institution of temple dancing 
girls. Music performances have now taken their place. From the 
second day onwards the God alone is taken to the Vasanta 
mantapa and the ceremonies are performed on a simpler scale. 
On the 7th day the God and the Goddesses are taken in 
procession to the mantapa. (It is generally the practice to take 
the God and the Goddesses together in procession^ \m the first 
and seventh days only of the mahotsavas). On the 9th day 
(paurnami) the God is given the surnabhiSekam in the sanctum 
and, after puja, is taken round the Qitra streets on the horse 
vehicle and back to the sanctum. Visits to the Vasanta mantapa 
cease with this day. 

For §riranga Na^iyar the Vasantotsava is celebrated in her 
own temple for seven days in the same month in a small tank 
behind her shrine. This is called the Kedakkulitirunal. 
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Jye;thabhi$ekam in the month of Jye§(hl or Ani (June-July) 

Jyes(habhi&ekam is performed on the day of jye$thanak$atra 
in the month of Ani. In the morning of this day, water is brought 
from the Kaveri in a pot of gold - on the back of an elephant 
with great pomp and music. Some argakas fetch water in silver 
pots - also following the elephant in procession. After the images 
in the sanctum, viz., the God and the two Goddesses, the 
yagnamurti and the beras for snanam, Sayanam, bali and Tirtham 
are all removed to the tiruvuiinali and arranged on different 
pedestals, they are given a series of baths in water, milk, curd, 
honey and the juices of sugarcane, lime, mango and other fruits. 
About a thousand small cups, arranged in four comers of a 
square, two hundred and fifty forming each corner, are used for 
the abhi§ekam. Hence it is called Sahasrakala§abhi$ekam. 
Intermittently they are cleaned with soap nut powder, turmeric 
powder and varieties of perfumed stuffs. Then they are bathed 
with sandal paste and water again. They are wiped dry but the" 
ornaments, armour (kavagam) and the clothes are not'restored. 
In the same way the mulabera, i.e., the reclining Ranganatha 
image, is divested of its ornaments and attire and sandalwood 
oil, specially prepared for the purpose in the temple, is applied 
to the divine frame in the immediate presence of 
Sriranganarayana Jiyar. 

In the evening, naivedyam is offered to the The 
nijattirumeni, or the true frame i.e., the image without ornaments 
and clothing. Only at about 10 or 11 p.m.,are the images restored 
to their original places in the sanctum and again decorated with 
ornaments, etc. During this interval, repairs if any, are done to 
the ornaments. The abhi$ekam and naivedyam are done in 
camera, the devotees having seva not earlier than the next 
morning, when the routine puja is followed by the arenas of 
the devotees. The madhyana puja is followed by mahanaivedyam, 
which consists of a large quantity of rice (said to be 1000 
measures) cooked and spread over the floor of the 
Alagiyamanavalan-tirumantapa. Later it is distributed among the 
argakas and the devotees. 

Jye$thabhi$ekam is done for Srirafiganaggyar on Friday and 
for Qakrattalvar on a Saturday, closely following the abhijekam 
of Ranganatha. 
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'a tine Ham perukku : 18th of A£adha or A(Ji (July-August) 

This festival celebrates the floods in thejiver Kaveri during 
he monsoon following summer. The celebration comes 35 days 
fter Jye§ahabhi$ekam and may coincide with A<Ji 18th or 28th . 
)n that day, the God is taken to the Amma manjapam on the 
•ank of the river in the evening and is offered puja and 
taivedyam. Then a mangala-sutra, a ne^v saree, a garland of the 
Sod, pan-supari and prasada are placed on the back of the temple 
lephant, taken to the edge of the river and thrown into the 
waters. Prasada is distributed among the devotees and the God 
s taken back to the temple in the night. The God is supposed 
o grace the river Goddess and take her as his spouse. The 
livyasuri^aritam (15th sarga) says that - in the month of Aqli, 
he river became turbulent with sharp freshes and floods and 
hat when Rangaraja came to her and offered her his garland 
ilong with mangala-sutra she became modest and went past 
;ently like a newly wedded bride. 

; estivals in the month of &ravana or Avani (August- 
ieptember) 

&rljayanti 

On the day of the RohinI nakSatra, jay anti or the birth 
>f Kr$na is celebrated. 1 The main utsava bera is taken in procession 
o the SrTbhanqlara mantapa and is given tirumanjannm. During 
he holy bath, the verses of Periyalvar's Peria-Tfrumoli dealing 
vith the childhood of K^pa are recited by the arayar. The next 
lay,- the uriyacji is celebrated - which commemorates the lila of 
)alakr$na stealing curd from the pots hung up in the houses of 
he gopis. In the morning, the utsava bera of Kf§na from the 
Q-§iia shrine in the Kili mantapa is decorated and taken in 
>rocession round the Qitra streets. In the evening 
Uagiyamanavalan and the two devls are taken in procession to 
he uriyadi manfapam on the banks of the Tirumanjana-kaveri (a 
branch of the Kaveri flowing through the town), where puja is 
>ffered. The images are then taken in procession through the 
^itra streets. Near the gateway which leads to the south Uttara 
treet, a curd pot is hung up in a specially erected pavilion. A 
wiest breaks it ceremoniously with a stick. The God and the 
Goddesses then return to the sanctum. 
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The Pavitrotsava 

The Pavitrotsava commences on the ekada£i day of the bright 
half of the month of AvaijI. The God is taken to the yagasala. 
Near its footsteps navaratna pi[harohanam is observed i.e., the 
image is stationed for a while on a bed of multicoloured flowers. 
In the yagasala an elaborate tiruvaradhana or worship is started. 
The Mangalarati is done a three hundred and sixty times. This 
is followed by tirumanjanam and naivedyam. In the meanwhile, 
the pavitrasj^g^ cotton threa ds of different sizes are tied together 
~the knots resembling beads : which are intended for adorning 
the hands, feet, neck, crown, etc., of the divine images. These 
are readied and pTaced in new earthen pots, which are arranged 
on heaps of paddy amidst the chanting of appropriate Vedic 
hymns, which are supposed to instil life into them 
(praiiapratijtha). Then ihc longest pavitra, the vanamala pavitra, 
is taken nut and carried to the sanctum and the mula bera is 
adorned with it. The utsavar is then carried back to the sanctum 
from the yagaSala. On the next day, i.e., dvadaSi, aradhana or 
mangalarati is done a three hundred and sixty times to each one 
of the seven deities in the sanctum, viz., the mula bera or Periya 
Perumal, the utsava bera or Alagiyamanavalan, with his two 
consorts, Sri and Bhu, Tiruv/irangamaligaiyar, near the feet of 
the mulavar, and the four murfis for snanam, gayanam, bali and 
tlrtham. The pavitras tire now removed from the yagasala and 
are placed on the hands, feet, crowns etc. of the images, including 
the mulavar. The devotees are permitted to have pavitraseva i.e., 
beholding the Gods decorated with the pavitras, throughout the 
day. This goes on day after day. Puja, naivedyam and distribution 
of tlrtham are done in the evenings. From the second day, the 
utsava beras are stationed in the pavitraman(apa to facilitate seva. 

On the 7th day the God with the ubhayana^^imar, i.e., the 
two Goddesses, are taken in procession to the Tirukkotfaram or 
granary and the ceremony of Dhanyamanam takes place. On 
behalf of the deity, an arqaka calls out to the measure-man 
(Kalalappan) to come and measure the stock. This ceremony is 
repeated on the seventh day of the Vasantotsavam, Dolotsavam, 
teppotsavam and the three brahmotsavas. On the ninth day, 
tTrthavari is done in the evening. The snanamurti is taken out to 
the mantapa on the bank of the Qandrapu§karini and 
tirumanjanam is done. The ar^aka takes the image in his hand 
and dips it in water. This is done on the 9th day of the 
Pavitrotsava, the Polotsava, and the three Brahmotsavas. After 
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that the images are taken back into the sanctum after pavitra 
viniyogam. 

Festivals in the month of Bhadrapada or Purajtagi (September- 
October) 

The Navaratri or Mahlnavami festival for the Naggiyar 

The Navaratri or Dasara festival is celebrated only in the 
temple of the Goddess §riranga Naggiyar. It lasts for nine days. 
At noon on the first day, tirumafijanam is done for the Goddess 
in the sanctum accompanied by Vedic recitations in the mantapa 
outside. This is followed by puja and the ceremony of 
rak$abandhanam for the Goddess and the horse-vehicle (the latter 
is the vehicle of the God on the Vijayadagami of the tenth day). 
The Goddess graces the animal and wishes the Lord all success 
in his 'expedition'. In the evening, the Goddess is taken in 
procession through the prakara and is stationed in the ornate 
four pillared black-granite pavilion in the Navaratri mantapa. It 
is a practice in Srlrangam that the Goddess, Sriranga Naggiyar, 
is never taken outside her own precincts. Puja and naivedyam 
are followed by tlrtha-viniyogam. Music performances are 
arranged in the spacious outer mantapa. A display of fireworks, 
on a small scale, is also arranged in the open space opposite. 

On the following seven days, routine pujas are offered in 
the sanctum in the mornings and alankara-seva in the man(apa 
in the evenings, i.e., puja and dargan with special decorations. 
On the seventh day tirumafijanam is done in the mantapa which 
is open to public seva. The bath is given to the images with the 
raiments on. Puja and naivedyam follow. In the meanwhile the 
God sends his garlands to the Goddess. They are received with 
great pomp to the tune of music and the Goddess is adorned 
with them. Tlrthaviniyogam is followed by 
rak$abandhana-visarjanam for the Goddess and the horse i.e., 
the protective threads which were tied round the wrist and neck 
of the Goddess and the horse on the first day are untied. Later 
the Goddess is restored to her place in the sanctum. The 
horse-vehicle is now taken to the God's shrine, where 
rak$abandhanam is done both for the Him and the His mount 
for the next days' Vijayadagami. 

Vijayadagami 

In the morning, the God is taken in procession in a palanquin 
in the iganya or north-eastern direction, which is supposed to 
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be auspicious. Actually the God goes east, towards the shrine of 
KattalagiyaSingar for Vijaya or conquest. He is stationed in the 
outer manfapa and puja and naivedyam follow. He then mounts 
the horse vehicle, brought earlier from the main shrine. He stops 
opposite the vanni tree within the spacious compound of the 
shrine and performs puja to it. The hunting scene or mfgayotsava 
is enacted here. Cane bows with arrows of cane with brass heads 
are ceremoniously brought on elephant back and an ar^aka fires 
the arrows in different directions. To indicate that a few animals 
are shot by the arrows a goat's ear is pricked by an ar^aka or a 
temple servant. It is said that this was formerly done by a temple 
dancing girl. He is also supposed to kill Vanyasura or a forest 
demon. The God then returns to his shrine and has tirumaftjanam 
along with the devis on the amuduparai, i.e., the central platform 
in the gayatri man(apa. 

Festivals in the month of Tula or Aippasi (October- Novem¬ 
ber) 

The Polotsava 

The Polotsava or the swing festival commences eight days 
before ekada£i during the dark fortnight of this month. On the 
first eight days the God is brought to the unjal or swing manjapa 
in the evenings and seated on the swing.On the first and seventh 
days he is accompanied by the two devis. After puja and 
naivedyam the swing is gently rocked. As it is rocked, the 'swings 
songs of the Alvars, viz., Periyalvar and KulaSekhara Alvar are 
sung. Formerly the courtesans of the temple used to sing the 
$riranganathar-usal and the Siiranganayakiyausal, the swing 
songs composed by Pillai Perumal Aiyangar (c.1300). On the 
seventh day, the God and the Goddesses are taken to the 
Tirukottai'am for the ceremony of dhanyamanam or measuring of 
the paddy. On the ninth and last day, tirthavari is celebrated as 
described earlier (under Pavitrotsava). After this, puja is offered 
to the God stationed on the swing, followed by rocking of the 
swing, naivedyam and flrthaviniyogam. 

A swing festival for Sriranga Na^iylr, lasting seven days, 
is celebrated soon after in the unjal manjapa in the western wing 
of the prakara of her own shrine. 

The Dipavali 

On this day, the God is brought out of the sanctum and is 
stationed facing east, as is usual on a pedestal - in front of the 
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;andana manjapa pavilion in the mahamantapa. Puja is offered 
ind then the deity is given a holy bath. The fifteen images of 
he Alvars and acaryas are brought and kept in the kilimantapam 
o the east of the mahamantapa. Naivedyam is offered after the 
:eremonious bath. Two cloth bags, each containing five hundred 
upees in coins, are brought from the dhvajasthambha with 
>omp to the accompaniment of music and placed near the feet 
>f the God. When the Perumal rises on the shoulders of the 
>earers, arulappacju is issued to the Fifteen. Their respective 
mages are brought one by one, in the order jnentioned in the 
irulappadu,viz., _Nammalvar, Tirumangai Alvar, Udayavar, 
’eriyalvar, the Alvars madhurakavi, Poigai, Bhutam, Pei, 
CuIaSekhara, Tiruppana, Tondaradippodi and TirumaliSai and 
he acaryas Tirukka^ginarhbi, Kurattalvan and Pillai Lokagarya. 
^s each image is brought near the Perumal, a vastra or new 
;arment is offered, the cauri or 4a(hari is waved in honour and 
i bit of the God's sandal-paste is placed on its anjalihasta. The 
’erumal then goes back to the sanctum while the Alvars and 
icaryas return to their respective shrines. 

Throughout the month of tula, the abhijeka water for the 
3od is brought from the Kaveri in a gold vessel on the back of 
he temple elephant. Silver cups used in puja are also replaced 
•y gold cups. 

: estivals in the month of karttikai (November-December) 

'he KaiSika or Kaulika-tirunal 

On the night of the ekadaSi after Dipavali, the God is 
domed with a suit composed of three hundred and sixty different 
•ieces of garments. He is supposed to be protected against the 
old of the season. Four bags containing three hundred and sixty 
ilk pieces are brought. The sthanika calls out for the cloth saying 
Tiruvacjivalarvadel. An ar^aka takes out one silk piece and places 
t in a silver plate held by another, who brings it saying "nayande, 
ayande". Another takes it from the plate and covers the utsava 
era with it. Actually, he places it on the cylindrical pillow behind 
he image. Then the sthanika calls for betel and nut saying, 
afaikkayamudu- mttuvadel". The custodian of betel leaves and nuts 
;ives the pan-supari to a servant, who gives it to a pari;araka, 
/ho receives it in the silver plate and takes it to the ar^aka again 
aying, "nayande, nayande". The ar^aka takes it near the mouth 
f the deity and keeps it aside. Then the sthanika calls for the 
Upa or lamp saying, " liruvilakku-tun4uvadel" . One pari^araka 
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brings it on the silver plate. An ar^aka waves it in front of the 
God and then throws it down. This threefold process is repeated 
three hundred and sixty times. After this is over, the KaiSika 
purana, an episode in the VaTaha purana is recited by the 
hereditary pauranica, who is the descendant of Bhattar. 

The bonfire or sokkappanai 

On the day of paumami, the God is given tirumafijanam 
and then the ceremonies for the sokkappanai or bonfire in the 
night are commenced. Agnipratis(ha is performed in the 
maijlapalli. From this holy fire of nine lamps are lit, of which one 
is a silver lamp and the rest are of earthenware. Led by a member 
of the Uttamanambi family, these are brought to the sanctum, 
shown to the deities and kept there. Uttamanaifibi is sent back 
to his house with temple honours. At nightfall, the God is taken 
in procession to the Qakrattalvar shrine, from where he witnesses 
the bonfire. Over a thirty foot high scaffolding, erected between 
the Anjaneya shrine and the karttikai gopuram, cartloads of dry 
palmyra leaves are stacked and are set on fire by a person, who 
has die hereditary right to do it, with one of the lamps brought 
from the macfcppalli and which had been kept in the sanctum. 
This bonfire, whose flames rise to a height of about three hundred 
feet, is supposed to commemorate the Trivikrama avatara - in 
partial fulfilment of Mahabali's wish to see Vi$nu's huge form 
again. After the bonfire, the God is taken pradak$ina-wise to the 
Na^iyar shrine, where he is offered Tiruvandikkappu. Then he 
is brought back to the sanctum through the third prakara and 
the Aryabhattal-vasal. 

The Tirumugappattaiyam or divine epistle 

As Karttikai was the natal star of Tirumangai Alvar, who 
first made arrangements for the recitations of Tiruvaimoli of 
Nammalvar in the Srirangam temple (and for that purpose invited 
the Alvar i.e., his image from Tirunagari, partly to perpetuate 
his memory ) a letter is dictated by an ar^aka to the temple scribe, 
as though emanating from the God, inviting Nammalvar to come 
and conduct the festival of Vedaparayana in the next month (the 
Adhyayanotsava in Margali). The ceremonies start with the calling 
out for the Arayar or the hereditary temple singer by the sthanika 
who says, "Arulappddu Madiyada daivangal Manavdlapperumdl ' 
Arayar", the latter being a title of the Arayar, who steps forward 
and is honoured with tlrtham, sandal paste, garlands and 
parivattam. He then recites a few verses of the Periya Tirumoli 
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irumangai Alvar. The God hears them and is reminded of 
Alvar. The sthanika then says, "Arulappddu 
nga-Ndrdyatjappiriydn", the latter being a title of the scribe or 
untant (kaiiakuppillai). When the latter steps forward, he is 
similarly honoured. Since Arulappadu is a divine 
mandment the person addressed always responds says 
ande, nayande". The epistle is to the following effect : "While 
oere seated on the Qera-Pancfyan throne placed above the couch of 
harardya and below the pearl canopy of Sundara Pandya in the 
iyamanavalan Tirumanfapa and listening to the verses of Kaliyan 
imangai Alvar) the chief of the temple servants and the Vaigtjava 
itaries approached Us and appealed to Us that We should repeat 
ortour done to Our Safakopan (Nammalvar) once before. Hence We 
ending Our used mantle, sandal paste and garlands (to Nammalvar 
igh the Talaiyicjuvan." The sthanika now commands : "write it 
it, read it again". The epistle is written by the scribe on an 
or palmyra leaf and tied to the forehead of the Talaiyiduvan. 
treated as a crown and the rituals of coronation are briefly 
; through, the epistle is thus _taken to the shrine of 
imalvar and handed over to the Alvar. As the Talayiduvan 
he chief of the temple servants, referred to as the 
mander-in- chief or Senapati-durantara, he is followed by all 
ather servants, including the bearers. Hence the image of the 
is carried back to the sanctum from the mahamanfapa by 
i, by an argaka. This is referred to as Kaittala-sevai (i.e., 
an from the palm of the hand). 

ivals in the month of Dhanus or Margali (Mrgasirsa, Dec.- 
lary) 

Every dawn, throughout this month, the God is awakened 
the recital of the Tirupallielu^i of Tondaradippodi Alvar 
iwed by the Tiruppavai of Andal, both of which are prabodha 
;s i.e.', songs for awaking and meant for being sung early in 
morning. 

Adhyayanotsava 

This is a unique type of festival, conceived as a means of 
:erving and perpetuating the treasure of devotional literature 
ded down by the Alvars viz., the Nalayiraprabandham, by 
nging for their recitations in the divine presence. The festival 
ivided into two parts, viz., ten days before and ten days after 
ekadasi of the bright half of the month, which is the Vaikuijta 
ia§i. The first period of ten days is called Tirumoli-utsavam 
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• pagalpatt u (ten days) and the second period of ten days i 
illed Tiruvaimoli utsavam or rlppatt u (te n nights). 

On the day previous to the first day festival, TirumaftgJ 
Ivar's Tirunedundandagam is recited. On the first day, th 
»utine early morning aradhana, starting with the recitations c 
le Tiruppalli elu^i and Tiruppavai, is finished by 7 a.m. an 
ie God is taken in procession to the Arjuna mantapa an 
ationedjn the western pavilion. The fifteen images of the Alvai 
id the Acaryas are brought from their respective shrines an 
jpt in audience there. The Arayars proceed to recite th 
rabandhas. In the evening the God is restored to the sanctun 
uring the first 10 days about 2,000 verses are covered, includin 
iriya Tirumoli of Tirumafigai Alvar consisting of 1,084 verses 
lie important verses in each work are recited with measure 
itonation accompanied with cymbals. The import of the verse 
often explained with abhinaya. Commentaries are also rea 
at wherever necessary. 

On the third day, the Arayars recite Periyalvar's Tirumol 
i one of its verses, beginning with the words "senniyongu, 
ie Alvar expresses his thrilling experience when the Perumi 
lose to place His feet on his head. After reciting this verse, th 
ayars take the satakopam and place it over the heads of th 
lvars and the acaryas,then over their own heads and finall 
lace it on the heads of the assembled devotees,blessing ther 
1. On the fourth day, Kaihsavadham or the killing of the asur 
aifisa by Kfjna is enacted in the nayaka-nayaki bhava - one c 
ie arayars portrays the kuratti, i.e., the soothsayer, and give 
ie prediction that the Alvar, conceived as a maiden would marr 
person having super-human qualities, wielding a Saftkha, sakrj 
:c., in other words, Vi$nu. On the tenth day, Ravanavadham i 
lacted. To commemorate the success of Rama, the sa(akopar 
placed on the heads of all assembled and this is followed b 
rthaviniyogam. The same evening Mohanavataram is presente 
l the Gambia man(apam to commemorate Vi$nu's manifestatio 
i a bewitching maiden (mohini) to lure away the asuras fror 
ie amrta or nectar produced during the samudramanthana c 
ie churning of the ocean, often referred to in the prabandha: 
tie image of the standing God is dressed up interestingly as thr 
: a seated Goddess. The lower part is covered, false limbs ar 
xed to reproduce the sitting posture of &rlranga Na;;iyar, an 
ie image is provided with a lady's hairdo, head-ornament! 
wels and necklaces and appropriate clothing. Thi 
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epresentation of the God as the Goddess referred to a: 
aohini-alankaram and Na^giyar- tirukkolam, attracts the heavies 
rowds of the festive season, particularly the women. Thi 
omment usually made is that the God in his disguise is mori 
ttractive than the goddess herself. The God is taken back to thi 
anctum at about 9 p.m. 

The next day is Vaikunta ekadafii. The god is taken out o 
he sanctum in procession during the small hours and stationei 
n the kottagaimanalveli, i.e., a specially erected pandal o 
lavilion of bamboo and thatch in the sandy open space in thi 
astern wing of the third prakara. The God is taken pradak§ina 
/ise through the paramapada-vafial, which is the northeri 
;ateway of the second prakara. Throughout the year it is kep 
losed and is opened only on this day and the succeeding day: 
f the Tiruvaimoli festival. Following the procession, the devotee! 
a their thousands pass through this gateway on the first day 
he fifteen Alvars and acaryas are brought to the pandal anc 
rulappadu is issued to them as referred to above. As each Alva 
•r acarya is called, his image is brought near the God and ii 
onoured with garlands, flowers, sandal paste and satakopam 
cfter this the God is taken through the tattarai vafial i.e., thi 
atern gateway, to the Tirumamani mantapa i.e., the centra 
aised pavilion in the thousand pillared mantapa, designed liki 
ratha, with wheels and horses. He is followed by the Alvars 
lie acaryas and the devotees. The first centum of theJTiruvaimoli 
/hich consists of 1100 verses, is then recited by the Arayars witl 
bhinayas and commentaries. On the next and succeeding days 
ne God is taken through the paramapada-vafial to the thousand 
>illared mantapa and a centum of the Tiruvaimoli is recited. A; 
hese recitations are commenced in the late evening-early part o 
light and go on for a few hours, the festival is called rappath 
r the festival of ten nights. On the 7th day, Hiranyavadham ii 
nacted, the arayars explaining the tortures inflicted by Hiranay; 
n Prahlada by means of abhinayas. 

On the_8th day vedupari or the robbing of the God (bj 
irumangai Alvar) is enacted. Originally a robber chieftain, thi 
ilvar once waylaid a^ marriage party, which consisted o 
Jagiyamanavalan and Andal. The former whispered a mafitra ir 
is ear and the robber at once became a fervent devotee of thi 
lod. In the evening the God proceeds on his horse vehicle anc 
istead of passing through the paramapada-va£al comes soutl 
ato the third prakara through the nalikettan and Aryabhatta 
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gateway and goes pradak$ina-wise to the manalveli. When the 
God is stationed in the pavilion, the image of Tirumaftgai Alvar 
is brought before him with his hands tied with a piece of cloth. 
The dagger and spear temporarily fixed in the image are removed, 
the cloth is untied and the Alvar reveals himself in the attitude 
of worship. The verses of the Alvar beginning with the words 
'vadinen vadi varundinen' - expressing his deep feelings of 
repentance, are rendered by the arayar after arulappadu. A list 
of stolen articles is read out and a few samples are raised on a 
silver banner and shown to the devotees. The God then goes to 
the thousand-pillared mantapa and the 8th centum of the 
Tiruaimoli is recited. On the 10th day, is recited the last centum 
of the Tiruvaimoli, the concluding verse of which gives expression 
to the Alvar's feelings when he attained to the feet of Vi$iju. As 
the last ten of the centum is being sung, the seated image of 
Nammalvar is brought near the God and is placed face down so 
that his head touches the feet of the God and tulasi leaves are 
poured over the head and the divine feet. This ceremony is called 
Nammalvar mok$am. After this is over, arulappadu is issued to 
the Alvars and acaryas and they are brought to the divine 
presence. The God honours them with garlands, sandal paste 
etc., and then returns to the sanctum. 

The next day i.e., the 22nd day from the^day of the recitation 
of the Tiruneqlundandagam of Tirumangai Alvar, the God stays 
in the sanctum and select verses from the last thousand of the 
4000 prabandhas, together called the Iyarpa, are sung in the 
Gayatri mantapa. Some verses of the closing portions are recited 
inside the sanctum. These recitations, which are not accompanied 
by gesticulations or reading out of commentaries, are rounded 
off with the centum on Ramanuja of Tiruvarangattamudanar 
(Ramanuja Nurrandadi). It is recited by the lineal descendant of 
the author. This closing function is called gattumurai. The person 
who recites this piece is sent home with honours, seated on a 
plank fixed to two poles and carried by bearers. 

The Tirumoli and Tiruvaimoli festivals for the Na?giyar are 
celebrated in a briefer way, five days being devoted for each 
while the Iyarpa is recited on the 11th day. The recitations closely 
follow those of the main festival and are to be finished before 
the commencement of the Tai brahmotsavam. 
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estivals in the month of Pugya or Tai (January-February) 
ankranti (Pongal) and Kanu 

On the first day of the new Tamil month of Thai, the God 
nd the Ubhaya-Na<j<;iyar are taken in procession early in the 
loming to the thousand-pillared manfapa after puja and 
aivedyam. Here the Tiruppavai is recited and this marks the 
losure of its daily recitation in the month of Margali 
riruppavai-stttumurai). On the next day called kanu, the God is 
iken in the evening to the front part of the thousand-pillared 
ian(apa, (Kanumantapam) fully decked in pearl garments and 
ecorated with jewels of pearl. Puja and naivedyam are offered, 
le latter consisting of four varieties of rice, viz., tamarind-rice 
auliogarai), curd-rice (dadhiyodanam), gingelly-rice (ellorai) and 
kveetened-rice (sarkarai pongal). The God, then, mounts the 
orse-vehides and rides up to the Rayagopura in the south. He 
i supposed to be'hunting, in indication of which a goat's ear is 
inched near the gopura. The image is taken back to the sanctum, 
le procession passing through the Qitra streets. 

ai Brahmotsavam or Bhupati Udaiyar tirunal 

Like the viruppan tirunal or Qittirai Brahmotsavam, the Tai 
rahmotsavam is named after an early Vijayanagar chieftain, 
r ho, among others, contributed to the restoration of the temple 
fter the Muslim raids of the 14th century. The routine of the 
tsava is the same as that of the Qittirai brahmotsava described 
irlier. It starts with ankurarpanam and dhvajarohanam and the 
bd is taken round the Uttira streets. On the first day, the God 
rid the two Goddesses are taken in a simple procession. On the 
lurth day, the God is taken on the Garuda vehicle (Garudasevai). 
•n the sixth day, he rides the elephant mount. On the seventh 
ay the God appears with the Goddesses and together they 
roceed to the tirukkottaram for dhanyamanam. The next day, 
le God rides the horse-vehicle. The next, i.e., ninth day, is the 
ay of the rathotsava and the God is taken round the Uttira 
reets in a car. The festival concludes on the eleventh day, when 
le God is taken round in the evening in a palanquin decorated 
ith flowers. 

he float-festival in the month of Magha or Ma£i (February- 
larch) 

The festival of the teppam or Tiruppalliodam (the divine 
arge) starts seven days before the dasami of the bright half of 
laSi. In the first few days, the God is taken in procession early 
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; morning to certain specified places on the outskirts of the 
le, e.g., the shrine of Tirukkuralappan in the south, the 
iyam village in the north, Navab's garden in the west, etc., 
e nights, the God is taken in procession round the Uttira 
ts on different vahanas or vehicles, e.g., Garuda on the 
h days, the elephant on the sixth day, etc.. On the seventh 
the God and the two consorts proceed to the granary for 
jremony of measuring the grain. In the evening of the eighth 
the God and the two Goddesses are taken to a decorated 
specially prepared for the occasion, in a huge tank, a few 
igs to the west of the temple. The images are seated in the 
al pavilion erected on the float and puja and naivedyam are 
id. The barge, illuminated with lights, is towed thrice round 
lasonry manfapa in the centre of the tank . The images are 
brought back to the sanctum. The next momjng, the God 
: is taken in procession to the tank where he is offered 
Lanjanam. The same night, he rides the vahana called 
iprabha, containing a bright circular disc behind the image, 
procession moves along the Uttira streets. A special feature 
is procession is the sahasra-dipa darSanam or panda-katgi. 
ndred or more torches are held by bearers in two rows, thus 
ding an avenue for the procession, which moves between 
. This marks the close of the festival. 

trals in the month of Phalguna or Panguni (March-April) 
Yugadi 

On the day of yugadi or samvatsaradi, i.e., the New Year's 
according to the lunar calendar, the God is offered 
lanjanam, puja naivedyam and money bags in the 
imantapa. As on the Dipavali day, the ceremonies are 
»sed by the fifteen (Alvars and acaryas), whose images are 
jht and kept opposite the Kili manjapam. After puja, the 
almanac for the year is read out along with the order of 
ion, astronomical details, puranic geography, the genealogy 
ngs, etc., as preserved in a manuscript. Before retiring to 
ianctum, the God honours the Alvars and acaryas in the 
: manner as on the Dipavali day. 

The Adibrahmotsava 

This appears to have been the only Brahmotsava that was 
; celebrated annually before the Vijayanagar period, the two 
s being called after Vijayanagar chieftains. It celebrates the 
s marriage with Uraiyurvalli (Lak$mi). The utsava starts eight 
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days before Uttira nak§atra in the month of Panguni. The 
preliminaries like Ankuranpai?am, Rak$abandhanam, 
Bheritatanam, Dhvajarohanam gone through as usual and the 
sacrificial offering is made in the yagafiala . The processions go 
round the Qitra streets in the evenings. On the second day, the 
God is taken to a garden outside the temple in a palanquin. On 
the third day, he rides the horse vehicle to a garden in Jlyapuram 
near Srirangam. The next morning, he proceeds to the Garuda 
man(apa where puja is offered. In the evening he comes out in 
the Qitra streets on the Garuda vehicle. The next day the God is 
taken to Uraiyur, where he is supposed to have married the 
daughter of a Qola King. He stays in the temple there for the 
day and returns to Srirangam in the night in a palanquin 
decorated with flowers. The'next day the God rides the elephant 
vehicle. On the seventh day the God and his consorts are taken 
in procession in the evening. In th@ night he is taken to the 
shrine of Sriranga Na$$iyar, where abhi§ekam is offered. Then 
he is brought back to the sanctum. The next day he is taken on 
the horse vehicle to a garden in the east and is brought back to 
the sanctum in the evening, the procession passing through the 
Qitra streets. On the 9th day i.e., the day ofj fenpuni-Uttiram , 
the God is taken in procession early in'ffie morning through the 
Qitra and Uttira streets. He is then taken to the shrine of Sriranga 
Naspyar and the Kalyanotsava or the wedding of the God and 
Lak$ml is celebrated after tirumanjanam to both, in the Panguni 
Uttara Tirukkalyana-man(apa. The Kalyaiiotsava has a crowded 
programme throughout the day and the night. First the praijaya 
kalaham or the quarrel of the God and Goddess takes place . A 
few priests take the part of the Goddess and charge the God with 
neglect and infidelity, while a few others taking the part of the 
God come out with protestations. Finally reconciliation is effected 
and the images of the God and the Goddess are screened off i.e., 
they are let together (ekantam), in the sanctum for sometime. 
They are brought out and seated together, in the decorated 
pavilion of the Kalyajia man{apa i.e., on the same seat. In the 
meanwhile, the snanamurti is taken to the river Kollidam for 
tirumafijanam and brought back. A go? [hi or gathering of 
Srivai§navas, then start reciting the Gadyatrayam recalling 
Ramanuja's performance of Prapatti in the presence of the 
deities. According to the Lak$ml Kavyam of Uttamanambi 
Tirumalaqarya, a work of the 15th century, Ramanuja addressed 
his ^aranagati gadyam of his Gadyatrayam to Lak$mT and 
Ranganatha on this unique occasion and the deities are said to 
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have accepted his surrender and offered him abhaya. After this 
naivedyam is offered to the deities in camera. Then tirumanjanam 
is offered to the images of the Perumal and Nas^iyar eighteen 
times. The deities are again screened off for naivedyam. By this 
time it would be early dawn. When the screen is drawn off the 
Na^yar is taken back to her sanctum while the God is taken to 
the chariot (Goratham) stationed in the East £itra Street. 

The Kalyanotsava is of special significance because it is the 
only occasion throughout the year when the images of the God 
and the Nag?iyar are seated and worshipped together. The latter, 
popularly known as padi tdnda pattini, i.e., 'the wife who has 
never gone beyond her threshold', is not taken out in procession 
in the streets along with the God, which privilege, however, is 
shared only by the two Goddesses, 6n and Bhu. 

On the tenth day the images of the God and the two 
Goddesses (6ri and Bhu) are taken in the chariot round the Qitra 
streets. In the evening, the God is given the tirumanjanam or 
abhi$ekam, yagna.This is referred to as the Avabrta 
snanam,marking the culmination of the yagya - started in the 
yagaSala on the first day. That marks the close of the festival. In 
the evening of the eleventh day the God is again taken round in 
a flower palanquin. Other ceremonies are the same as mentioned 
above while describing the Qittirai Brahmotsava. 

THE ADHYAYANA FESTIVAL AT SrTRANGAM 

This is the singing of the Tamil hymns (The Vai§nava canon) 
whose origin is more or less known . The meaning associated 
with the various movements of the deity is stated explicitly in 
the rituaL It is the longest festival in the temple calendar and 
attracts the largest crowd of the year. Its central feature is the 
chanting of the 4000 hymns; it serves the authority of the tenkalai 
school which introduced a tradition associated with the name of 
Ramanuja. 

This is a unique festival as a means of preserving and 
perpetuating _the treasure of the devotional literature handed 
down by the Alvars. In §rirangam, it is celebrated in the following 
manner. 

As we have seen the twenty one day span falls into two 
main parts and a one day foot note. During this period, the 
deity is taken from the sanctum to a different hall. There, in the 
presence of the Alvars' and acaryas' images and hundreds of 
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arcakas, the hymns are sung. For the second half, the deity is 
taken in procession out of his northern gateway and through the 
various hallway^ to the eastern portion of the Prakara which is 
set in the thousand-pillared Mantapa, and is designed as a vast 
ratha. This hall is understood to be Vaikunfha or heaven during 
this time. It is a general belief that the timings of the heavens 
are a reversal of those on earth, the second half of the chanting 
is done during the night time known as rappattu or the 
Tiruvaimoli utsava. The one day foot note , known as Iyarpa 
consisting of 1000 hymns, is recited by a different family of the 
arcakas after the ceremonial return of the image into the inner 
sanctum of the temple at the end of the second ten day festival. 
The images of the Alvars and acaryas are brought one by one 
from their respective shrines in the temple compound and are 
arranged along the end and two sides of the rectangle - facing 
the throne of the Lord as in modem seminars. The brahmin 
families of the temple arrange themselves on the floor before 
these images. Finally, the arayars or the traditional chanters and 
actors enter and paying obeisance to the deity start their 
recitations which are formal chants of the memorised hymns with 
a steady beat of the cymbals. Three to five male members stand 
and chant in unison. In between, commentaries on the hymns 
are also presented with a highly formal dance, illustrating the 
theme, of the hymn. 

The images of Alvars and acaryas are treated like a galaxy 
of mythological figures since »they are authors of these songs. 
The crowd mills around during breaks in the recitation. Along 
with these images, those of Tirukaccinaihbi Ramanuja, Alvan and ^ 
Pillai Loka^arya are also seated. "The selection here is a clear 
indication of the special interests of the Tenkalai priests. They j 
probably use this festival to establish a close relationship between 
the Tamil hymnary and Ramanuja. At any given opportunity the 
central role of Ramanuja is brought out." 

The deity, Nammalvar is in the centre of the far end -directly 
in front of the deity with Tirumaftkai to his left and Ramanuja 
to his right. At the end of the singing the image of the Lord is 
taken to the shrine of Ramanuja to thank him for arranging the 
recitation. This is the chanting of Ramanuja's Nurrantadi in praise 
of Ramanuja by Amudanar. 

Besides the religious importance, the organisation of this 
festival spells the importance of the hundreds of brahmins who 
serve the temple and their honours; these people claim that they 
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represent the priestly lineage which were given tasks by 
Ramanuja, so they receive honours in food, prasada and lead in 
any procession. After the recitation has finished, the names of 
the different priestly families are called out and given the 
prasada. Ranking at the top now are the various branches of the 
Bhajjar family tracing their line to Alvan, Vadula DeSika, Andan 
and Sriranganatha Jeer appointed to carry on the Ramanuja 
matha. 

The final climax to the whole festival is when a senior 
member of one of the leading families is carried home in 
procession sometimes even preceded by the temple elephant. The 
special platform in which he is carried is known as Brahma Ratha. 

Large crowds join the festival on relevant important episodes 
like the final liberation in the lines of the two Alvars which 
provides occasion for dramatic representation of these episodes. 

The Vaikunjha EkadaSi draws a very large crowd. North 
and East are considered the divine realm and the gateways are 
thought to mark off the boundaries through which one moves 
from one cosmic realm to another. The opening of the northern 
gateway is an occasion on which the devotee is allowed to step 
out of this world into the transcendental realm. During the 
Avabhrata Snanam, the priests with delicate care, bathe the deity. 
People hasten to get into the sacred water immediately. This 
scene shows the soulabhya of the deity, he is so easily accessible 
to all. 

The twentieth day is a fitting day for a popular event- 
Nammalvar's attainment of mok§a. When there is great 
excitement in the air. After the recitation, the crowd becomes 
uncontrollable, the image of Nammalvar is carried from its usual 
place upto the throne of the deity on whose feet, the head of 
'• Nammalvar is placed. Hundreds of baskets of Tulsi leaves, cover 
\ the Alvar's head. 

This dramatisation is a theme of intimacy. It is not a mere 
ritual, the devotees are overwhelmed with the experience of the 
Alvar and wish to imbibe him, in their qu. st for God. 

THE BRAHMOTSAVA IN TIRUMALAI 

This festival 89 is the most popular one drawing huge crowds. 
This is the basic festival supposed to have been commemorated 


89. Ramesan. 
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>y Brahma himself according to the Varaha Purana. In 966 A.D., 
he Pallava Queen Samavai arranged fdr the installation of the 
Ihoga Srinivasa Murti idol in the temple and made provision to 
onduct two Brahmotsava festivals. The later Qola records refer 
o the variety of food offerings during the festivals in the temple, 
ly about the 1300 A.D., it became customary to perform this 
estival permanently. The Brahmotsavam was celebrated for a 
>eriod of twelve days starting from the day of Ankurarpana 
Sowing of seeds of nine kinds). Each day after the procession 
vas over, the Utsava Murti was taken from the temple to a 
nan[apa installed there - in an asthana and offered special puja 
ind naivedya. On the day before the §ravaiia - star day, this 
inkurarpana is done. 

This is supposed to form a part of the propitiatory offerings 
o the celestials in the temple. A pumakumbham is also installed 
n he Yagasala. the'festival commences on the very first day with 
he Dhwajarohana.where the Lord's flag with the Garuda emblem 
s flown on a flag staff erected next to the Dhwajasthambha. 
ivery day, the Utsavam is conducted with a grandiose fervour 
ilongwith the homam. The Lord's Utsavavigraham is taken in 
>rocession twice. The vahanas (Vehicles) are : first day - Big 
es§a vahanam, second day - Hamsavahanam, third day - Simha, 
ourth day - punyakotf vimanam fifth day - Garuda, Sixth day 
Elephant, Seventh day - Qandraprabha, eight day -ASva, ninth 
lay - Ivory palanquin, etc.. The important festival days are the 
ifth, eighth and the eleventh days. The utsavam on the night of 
he fifth day is called the Garuqlaseva. On this day, the Lord is 
;iven another seva in the swing in the open air. Then the deity 
s taken and installed on the Garuda vehicle. The Makarakanth i 
>rnament_and th e Laksmlharam on the Mula Vigraham are then 
irought and usecTfor the decoration of the Lord in the Garuda. 
rhen, the procession goes around East, West, North and South 
da<Ja streets of Tirumalai. The Lord, during the procession,enjoys 
>araphemalia such as Qghatra, Qamara, Mangalavadya and recital 
>f the Vedas. The car festival takes place on the eighth day. The 
itsava murti alongwith his consorts is brought on to the temple 
:ar early in. the, morning. Then it is taken round th^streets of 
Tirumala and on the eleventh day of the festival, the deity is 
aken as Tiru^i Vahanam to the Swami Pu$karanJ. The discus of 
he Lord is then 'bathed' in the tank. At the same time, the 
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devotees also plunge themselves. A bath at this time is considered 
very holy. This is known as the Avabhjta Snana. 

THE ADHYAYANOTSAVAM 

From the epigraphs, we learn that in Tirumala, this festival 
begins ten days prior to the Mukkofi EkadaSi and it is continued 
for a period of about twenty days. The utsava murtis are taken 
out in the procession to the chanting of the 4000. The festival is 
divided into two parts, the earlier ten days is known as Pagal 
Pattu and the latter ten days as Ira Pattu. During this festival, 
the devotees provide naivedyam to the Lord during the 
Brahmotsavam. This festival was celebrated for Sri Govindaraja 
also! For the five Alvars, they were observed for a period of 
twelve days and on the Sattumurai day, special offerings were 
arranged for Lord Venkatesvara first_and were then brought down 
to Tirupati for being offered to the Alvars. The earliest reference 
to this festival occurs about 1400 A.D. and the latest by 1635 
A.D.. In the olden days, one Adhyayonotsavam was also 
performed in front of Sri Ramanuja for twelve days in the month 
of Qittirai. The Kalyana Man(apam was utilised for this purpose 
for housing the utsava murti of Malaiappan. 

PAVITROTSAVAM 

This is celebrated in all temples for the purpose of rectifying 
any omissions in the agama injunction in the matter of festivals 
and pujas during the whole year. The meaning goes thus - the 
failure to follow the prescribed rules is to be redeemed. 

Cotton or Silken Yam dipped in turmeric water is placed 
on the deity which is known as Pavitra - aropanam. There might 
have been some deficiencies in the celebrations. Hence it is the 
annual at onement^ prayisdtta - A punyahava^anam is done 
everyHay income major tempTes. This is a simple ritual, but the 
annual Pavitrotsavam is very ytjaborate lasting for six days, in 
major temples. The Pavitrotsavam in Srilrangam is dealt with it 
great detail elsewhere in this chapter. 

The Pavitrotsavam in Tirumalai 90 is mentioned for the first 
time in an inscription of 1464 A.D.. A Village Elambakkam was 
donated for Pavitrotsavam in the month of Avani. The deity is 
decorated with the pavitram garlands which, from a distance look 


90. T.K.T.Veerar^ghavacarya - History of Tiruvenga(Jam,p.65. 
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ike a garland of beads. The continuous chanting of the Vedic 
lymns and the reading of the puranas creates a halo round the 
intire temple. 

This purificatory festival is conducted on Sravanasuddha 
)a§ami day - lasting for four days. The first festival was 
:onducted in 1463 A.D.. The deity Malai Kuniya Ninc^ra Perumal 
ind Naggiyar are housed in the Tirumlmijani manfapam, after 
>utting on the pavitram (sanctified thread round the head, neck, 
vaist, etc.) and taken in procession through the streets. 

rHE KALYANOTSAVAM 

This is the marriage of Sri Malaiappan with his brides^ridevi 
ind Bhudevi. It begins with the Pangamurti Puja according to the 
/aikhanasa agama rituals. The Mangalasutradharana is done 
iccording to Vedic rites. The deities are then garlanded. This is 
in arjitam festival, one which is conducted on payment of the- 
cheduled fees. All devotees in the temple are given the prasada, 
he sacred Ak$ata. This was probably started by Tallapakam 
Irumalai Iyengar as a five day festival for Malaiappan on the 
ines of the Hindu marriage, in the month of Panguni. 

rHE FLOAT FESTIVAL 

During the hot weather, it was considered expedient by all 
he temple goers to take the processional murti and the Naggimars 
o a cool and airy spot like this man(apam and after food offerings 
ire made, the fully decorated deities are placed in a raft or 
Tiruppalli Odam and towed round thrice in the tank, with the 
iccompaniment of music. Here the symbolic meaning goes thus 
the float is verily Adi£e§a, the couch and seat of Vi$nu. No one 
except those actually in charge of rendering service to God, shall 
et foot on the float.In Tirumalai 91 this festival is mentioned for 
he first time in an inscription of the year 1468 A.D. (11. 31 - 16 
3 - 1468). 92 In Tirupati, this festival is celebrated on one of the 
lays during the Brahmotsavams. It may be probably due to the 
act that the agamas do not specify the definite date or occasion 
or this festival, and it must have been celebrated to suit the 
:onvenience of the donors. A grand description of this festival 
n Srirangam is given elsewhere in this chapter. A special feature 
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is the Sahasra DIpa Darganam or the Panda! Ka(gi. Hundreds of 
torches are held by bearers in two rows providing an avenue for 
the Lord's procession, which moves between them. 93 It is a day's 
function being affixed to the Kodai festival on its tenth day. As 
the agamas do not specify any dates for these festivals, they came 
to be celebrated at the convenience of the management. Of late, 
with augmented income, the celebrations of these festivals have 
become very elaborate with a strict, enforced schedule. Besides 
these annual festivals there are many arjitam festivals which can 
be conducted for scheduled fees, which are becoming extremely 
tight all over the year. The Lord with all his glory, reigns supreme 
and the temple has become the richest of all the temples of this 
sub-continent. 

THE MELKOJE BRAHMOTSAVAM 
THE GRAND VAIRAMUpi UTSAVAM 

BHERITAPANAM 

The whole festival is a celebration of the Wedding of Sri 
Sampat Kumarasvamy and Sri Kalyani Tayar. The Kalyanotsavam 
is conducted the previous day. The Lord ascends the Samara 
Bhupala Vahanam, the flag is hoisted and with the beating of 
drums the heavenly deities are invoked. 

The second day is the ge$a Vahanam. The arayar sings the 
praise of the Lord swaying gracefully. 

The third day is the Qandra Manglala Vahanam, sweet as 
the moon is the honeymoon of the Lord. Late night, he appears 
in the Qandra Manglala Vahanam, a huge silver ball shaped like 
the full moon. 

The fourth day is of the famous Vairamugli or diamond 
crown and there is excitement and anticipation all roynd. Pilgrims 
come pouring in and the otherwise quite little town is suddenly 
overflowing with people. The Mudi kept in the vaults of the 
Mandya district treasury is ceremonially brought and transferred 
to the temple for the day. 

The procession starts around 10 P.M. and lasts until 3 A.M. 
In the free hours of the day, the Lord changes his Vairamutji for 
the Rajamugli - gemset crown with red and white stones. 


93. Hari Rao - op cit. 
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Regarding this festival, one is not very sure as to when it 
tarted, but traditional accounts weave a legend, a colourful 
egend about this most famous festival. 

The story goes to the time of the Ramayana. It was 
)d£aratha's wish to coronate Rama, but due to unavoidable 
ircumstances, Rama was banished to the forest and Lak$mana 
ook this to heart. In the Kaliyuga, Ramanuja arrived on the 
ihakti mileux as an avatar of Lak$ma^ia and he got fulfilled 
)a£aratha's wish by crowning Selvappillai with the Vairamudi. 

Now, the significance and the genesis of the Vairamudi goes 
urther. This Mudi or Kirita was not made by any goldsmith but 
n the Kritayuga, it was worn by Aniruddha and Viroghana, the 
on of Prahlada coveted it into his Patalaloka. Garuda, 
onquering Virogana, took the Mudi and was passing Mathura 
ind watched Lord Kf§na wearing a peacock feather on his crown. 
Garuda presented it to Lord Kr§na, who in turn placed it on the 
Town of the family deity called Ramapriya which was in turn 
(resented to Lord Rama by Brahma. 

When Balarama came on a pilgrimage to Yadugiri, the 
(resent Melkote, he saw the mulabera with exact resemblance to 
.ord Ramapriya at Mathura and legend says the Vairamudi 
estival started thence. 

There is no historical evidence for the above details, though 
he legend is colourfully woven into the cultural fabric over a 
(eriod of years. 

These festivals anyhow symbolise the truth and tenets of 
he Vi§i$tadvaita philosophy that God is supreme and though 
eal, matter and jlva are only a part of God and cannot attain 
k(dhood. The sentient and the non-sentient are the assets of the 
Irahman. Here is a 61 oka which delineates this thought. 

Viqitra Dvanda Viiala Srustehe 
Qaitanya Bhedadi Vicitra Sahlehe 
Asankhya Muktadi Vibhuti Sahlehe 
Tvaprabhutvam makutwyanarthi 

There is no Lordship in the entire cosmos except that of 
he Great Brahman. 

The significance of this festival is a peaceful revolution in 
his scientific age, when great strides have been taken by science, 
t is wise to ponder on the philosophy or the significance of 
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Vairamuqli which has the power to usher in amity amongst 
discordant societies. 

In these three days, it is said, that the harijans who helped 
Ramanuja during his sojourn from Delhi, were given the privilege 
of the daiian of the Lord, even in the eleventh century, when 
society was rigidly caste ridden. 

On the fifth day the Lord visits the various mathas and 
saitisthanas and receives obeisance - Man(apa-padi and in the 
afternoon He visits the Nandavanam of Adivan §a(hakopan - the 
founder of the Ahobila Math and in the night he mounts the 
Gambia. 

On the sixth day is enacted the famous episode of Gajendra 
Mok$am - a Bhagavata purana episode and on this day He is 
mounted on the elephant. 

The seventh day is the Rathotsava or the chariot ride. There 
is a Vedic recital accompanied by music and as a recognition of 
the services rendered by the Tirukkulattar, the Lord is handed 
over to them for Kairtkarya as they wish. 

The eighth day is the Panguni Utdram, Andal marrying the 
Lord Himself. The float festival is conducted in the Kalyana 
Tirtham followed by a swing function, Dolai after which He 
mounts the horse and is waylaid by Tirumankai to whom He 
divulges the sacred A§htak§ari. 

The next day is the Avabfta Snanam, where the Lord with 
His devotees establishes the Bhagavat Bhagavata link. 

The tenth day starts with the bath of the Mulavar, the 
Yaga&ala is closed, the flag lowered and the Lord is worshipped 
twelve times. 

The Mahanivedanam or the spreading of rice before both 
the Mulavar and the Utsavar takes place (this spreading is known 
as Tiruppavaqlai). This food is distributed among the devotees 
assembled. 

Thus the great Brahmotsavam comes to a close, only to begin 
with the ensuing Koqlai Utsavam or the summer festival. 



CHAPTER VI 


POST-RAMANUJA PERIOD 


LITERATURE 

A fter establishing himself as a sanyasin Ramanuja began his 
teachings with DaSarathi, his nephew and Kureia, his 
foremost disciples. In the meanwhile, Ramanuja learnt certain 
esoteric doctrines and mantras from Go$(hipurna and proceeded 
in course of time bringing up some eminent disciples and wrote 
his Gadyatraya. He then proceeded to the &arada Math in Kashmir 
in search of Bodhayanavftti, a copy of which he was able to 
procure. But while proceeding to Snrangam, the keepers of the 
Kashmir temple intercepted him, took the work away. However, 
since KureSa had read the work thoroughly and remembered its 
purport, he repeated the commentary on the Brahmasutra and 
eventually it emerged as the Sribhasya, Ramanuja also wrote the 
Vedantadipa, Vedantasara and the Vedantasafigraha. £>ribha$ya 
is believed to have taken long years m writing after his extensive 
tour all over the country. According to Ramanuja Divya^arita, 
Srlbha§ya was completed in 1126 A.D. after his permanent return 
to Snrangam where he lived for eleven more years. During this 
time, Ramanuja built many temples and mathas. His successor 
was Paragara BhatJa, son of Kure£a. While Yamuna carried on 
the work of Nithamuni who made popular - the 4000 hymns and 
arranged for their recitation in all temples, Ramanuja gave further 
impetus to this. The tenkalai guruparampara of Pin Palagiya 
Perumal Jlyar, the disciple of Nampillai (century 1200 A.D.) 
mentions how Ramanuja suggested his own interpretation for- 
some of the hymns of the Alvars, when he was taught by 
Tirumalai Ativan. Go$thipurna expressed his approval of 
Ramanuja's interpretation. Ramanuja had succeeded in securing 
a number of devoted scholars as his disciples who carried on his 
philosophy and forms of worship through the centuries. His 
spiritual son Qnanaputra) was directed by him to compose the 
Manipravala commentary on the Tiruvaimoli. This commentary 
has 6000 -32 (patois) words and hence known as Arayirappaqli 1 . 


1. Padi is grantha, a group of 82 syllables, it is dificult to have granthas in prose, 
' but the name is given, imagining 32x6000 words to constitute this commentary. 
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Nanjlyar, pupil of Para£arabha(ta, also wrote a commentary on 
Tiruvaimoli called the 9000. Periava^anpilai, pupil of Nampillai, 
wrote the 24000. The 36000 called the T<Ju was prepared by 
VadakkutiruvTdippillai. Thus, the line of teachers was interested 
in spreading the Tamil Prabandham among the people. Pillan's 
6000 was an important step in the process of disclosing the secrets 
of salvation to the entire Sri Vai$nava community. He was the 
one who initiated the traditions of sanskritised Tamil commentary 
on the Tamil hymns, a tradition which became a hallmark of the 
southern school of Srivai§navism. Pillan was in charge of both 
the Vedantas, of Sanskrit as well as the Tamil sources. 

Though Ramanuja was not the originator of the tradition, 
vet credit goes to him for having blended these traditions in the 
Srivai§oava synthesis and enlarging this community from around 
the Vai$nava temples to the whole country and also for 
introducing it to the double tradition of Sanskritic and Tamil 
Vai$nava theism- the Ubhaya Vedanta which will be dealt with 
later. 

For Srivai$navism, the first 130 years after Ramanuja's death 
was a period of prolific and creative literary development which 
united the Vi£i§tadvaita Vedanta of Yamuna and Ramanuja with 
popular theism. 

Ramanuja is considered by Sri Vai§navas to have finally 
established the tradition of Ubhaya Vedanta, which linked the 
piety of the Tamil Alvars to the authority of the Sanskrit Vedanta. 
The works of the first two generations of Ramanuja's disciples 
demonstrate the synthesis of these two traditions and also mark 
the beginning of a new genre of literature with Srivai$navism 
commentaries on the 4000. These were written in Tamil, though 
infused with Sanskrit phrases from Ramanuja's Vedanta 
constituting the literary examples of Tamil Manipravala. While 
Nanjlyar and Pillan wrote in Manipravala as a medium for 
developing Ubhaya Vedanta. Kurattalvan and Bhajtar 
accomplished this with Sanskrit stotras. The 12th Century marks 
the influence of both Vedanta and the piety of the alvars. A 
commentary on Vi$nupurana was written by Enkalalvan, Bha((ar 
on Vi§nu Sahasranama, and the A§ta£loki, elucidating the 
meaning of the three mantras (the Rahasyas). A later work was 
Tiruvarangattuamudanar's Ramanuja Nurrandadi in praise of 
Ramanuja. 

While the aqaryas in Srirangam were writing commentaries 
and works in Manipravala and also lecturing, prominent 
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preceptors in Kangi were concentrating on their effort to integrate 
Vi£i$tadvaita vedanta with logic and Paftcaratra. Their chief 
purpose was to defend Ramanuja's philosophy against the 
advaitins' doctrines. With Periava^^anpillai, manipravala became 
a grand vehicle for expounding the Vaijnava doctrines. 

Vatsya Varada: Among the Kaftd a?aryas, Vatsya Varada 
(Nafatur Ammal) wrote the Prameyamala, Tattvaniyama and 
Tattvasara. His Prapanna Parijata was based in the Pancaratra, 
which was imbibed by Vedanta DeSika in his doctrine of Prapatti. 
Vatsya Varada's prominent disciple SudaraSana Suri wrote the 
SrutaprakaSika, a Sanskrit gloss on the SrTbha§ya, Vedanta 
Samgraha and GTtabha$ya. Thus, the northern school gave more 
importance to Sanskrit sources and the southern to Tamil 
scriptures. The SrTrangam temple was the first shrine to 
incorporate the singing of the 4000 in the temple routine. The 
lectures given in the temple drew a large crowd from across the 
Vai$nava Community and Ramanuja's generosity in admitting the 
Sudras into the Vai$nava fold added to the devotional inspiration 
of the whole Vaijnava Community. These discourses usually 
drew upon popular legends wherein different views and 
interpretations must have been accommodated. 

The KancT a^aryas were called to debate by intellectuals of 
rival schools and their main purpose was to defend the 
Vi£i§(advaita Vedanta with Pramanas against the rival system. In 
the beginning, these two systems were complimentary to each 
other, but later, differences between the two interpretations began 
manifesting in doctrinal differences. 

Tiruvldipillai's two sons, were Pillai Loka^arya and Alakiya 
Manavalaperumal Nayanar. The former wrote the A$tadasa 
Rahasyas, besides other works, the Sri Va^ana Bhujana and the 
latter a^arya Hrdayam. 

1269 A.D.: During this time, Vedanta DeSika was getting 
groomed by Atreya Ramanuja. After spending some years in 
TiruvahTndrapura, he went on several pilgrimages and began 
writing his philosophical works. He firmly established the 
Vi£i$tadvaita doctrines and explained the supremacy of Prapatti 
for obtaining the full blessings of Narayana. His brilliance as a 
great scholar in Sanskrit, Tamil and Prakrit shines forth in his 
works, numbering more than a hundred. His endowment of 
invaluable treasures includes stotras, rahasya granthas, 
commentaries, dramatic and kavya works. His polemic skills. 
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wide education and his familiarity with the views of the southern 
school were brought out in his writings. Anyway, all these 
dialogues came to an abrupt end with the Muslim invasion of 
Srirangam. Vedanta De&ika narrowly escaped to a safer place; he 
rescued the &rutapraka§ika and Suri's two sons, Pillai Loka$arya 
while carrying the icon of Ranga, died enroute 2 . For sixty years, 
worship was suspended in &rirangam. A chieftian called 
Gopanarya drove out the Muslims and rededicated the temple in 
1369. DeSika's two disciples were Nayana A$Irya and Brahma 
Tantra Svatantrajlyar (founder of the Parakala Ma(ha who 
popularised his works and established DeSika's worship in many 
temples. G.P.P. 145-151). In 1370 was born Manavala Mamuni, 
who after having settled down in Sriangam, conducted a lecture 
series on the Tiruvaimoli according to all the commentaries and 
composed Manipravala commentaries on the works of the earlier 
agaryas. He was also involved in temple renovation and 
administration in Srirangam. The period from Ramanuja to DeSika 
roughly covered two centuries and was a critical period for 
Vai$navism, where the seeds of split were well established in 
the 15th and 16th centuries. There is no epigraphical evidence 
except the two sets of Guruparamparas. However, in the temple 
the U^ayvar Tirana continued. 

The polarisation of the SriVai§ijava Community into two 
rival camps, however did not occur until several generations after 
Manavala Manuni. In course of time, he was recognised as the 
founder of the Tenkalai school (the southern) and a theological 
dispute arose over whether grace is given in co- operation with 
human effort. The southern school believes that God saves the 
soul like the mother cat carries the kitten. The northern school 
says that God saves the soul like the mother monkey carries its 
baby in that the baby co-operates with the mother in the process 
by holding on. These two differences were well rooted in the 
theological works of the £rivai$nava a^aryas from the 13th to the 
15th centuries. When the rift started about 1600 A.D., the 
Vadakalais chose the recitation of the Vedas but the Tenkalais 
preferred to recite the hymns of the alvars. Both recitations started 
at first in all temples without much distinction. But from the 17th 
century onwards, a schism developed, with the result that the 
two groups argued over the authority of the lineages of the 
a^aryas - with one playing Manavala Mamuni and the other 


2. Koil Olugu - p. 130-135 
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Vedanta DeSika as their leaders. It must be noted that there is 
no indication of rivalry in any of the works of these two agaryas. 
But after the death of Vedanta De£ika and Pillai Lokagarya, the 
split between the Tenkalai and Vadakalai schools became more 
pronounced. The latter tradition was carried on by Varadagarya, 
Brahmatafitrasvatantra and their disciples. The Tenkalai position 
was definitely consolidated and established by Manavala 
Mamuni. The split widened in due course and the laudatory 
verses recited in temple worship in praise of the leading agaryas 
became the signal for this sectarian strife. Before we go into 
these differences, we should have a fuller knowledge of the 
themes, i.e. Bhakti, Gnana and Prapatti. Ramanuja's Vi£i$tadvaita 
is Vedantic in the sense that it accepts the ultimate reality of a 
single supreme self-Brahman whose attainment is the supreme 
goal for the finite individual. This attainment does not mean the 
dissolution of one's individuality, but a perfection of it through 
communion with the supreme. The individual seeks his God in 
all His glory without losing his self-identity and finds his own 
true self lodged in the expanse of Godhead. 

The hymns of the Purujasuktam identifies it with the 
supreme deity. This idea crystallises in the Upani§ads with the 
concept of the supreme reality sustaining the totality of the 
universe. Thus, the Upanijads reiterate the view that the nature 
of humanity's highest goal and the ascent to this reality is through 
philosophical intuition. The process consists of listening and 
inquiring and studying the contents through philosophical 
criticism and contemplation. This path is best explained in the 
Gita, which elaborates the definite concept of bhakti (devotion). 

The Paftcaratra provides die supplement by analysing the 
aspects of God-head and prescribes a disciplined routine. 
Ramanuja inherited such a rich source for his Vedanta. For him, 
the essence of spiritualism is bhakti, which is love generated and 
sustained by the knowledge of God. 

BHAKTI AND PRAPATTI 

The cult of Bhakti is as ancient as the Rg Veda. The word 
bhakti means service. When a person becomes intoxicated with 
God - consciousness, he is said to be in a state of bhakti. All his 
faith goes to please God, who is the basis of all actions of the 
devotees. Sanglilya defines it as deep attachment to God, Narada 
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s deep love of God. Pafanjali calls it Pramidhana 3 of the five 
tractices of spiritual discipline 4 . 

Ramanuja defined bhakti as contemplation of God, 
Jongwith love 5 . The Brahman is lovely and for that reason, 
ontemplation is sweet 6 . Thus for Ramanuja, bhakti is 
ontinuous and deep meditation of the beloved in which the 
levotee sees God, face to face. This experience is a permanent 
diss. Meditation deepens into bhakti and it is the practice of 
Shakti that becomes the direct pathway to the Brahman. 

Ramanuja's Vi§i§tadvaita, as a systematic and self- contained 
>hilosophy of religion sees no difference between the absolute 
>hilosophy and the God of religion and blends logic with religious 
eeling. His means to release is a combination of knowledge, 
iction and meditation. 

Ramanuja uses the term "Bhakti Yoga" in the sense that 
he manas should be firmly fixed on the Atman alone 7 . Having 
txcluded the outward desires for objects, sitting with the body 
traight in posture, the buddhi, manas and senses become 
ncapable of turning away except towards seeing the atman - 
>ne-point Ekagra 8 which is known as Dharana. 

Ramanuja gives several reasons why Brahman should be the 
>nly object in dharana. According to him, the puranas state that 
ie is the essence of purity, without imperfection - full of 
luspicious qualities 9 . 

Supreme devotion according to Ramanuja is the result of 
tnowledge arising from love. Besides parabhakti and para gnana, 
lamanuja admits even paramabhakti and places them in the 
ollowing order. 

(1) Parabhakti - the primary love of God in man makes him 
inquisitive. 

(2) Paragnana - is perfect knowledge. Both culminate in 
paramabhakti. Bhakti is its supreme form is characterised 
by Ramanuja as the realisation, the unceasing perception 


Bharadwaj - The Fhilosophy of Ramanuja, p. 169 
Yogasutram - 2.24 
Gita Bha$ya - 6.2 
Vedanta Sartgraha - 62. 

Gita Bha$ya • 62 
ibid - 6.14 

Heyapratyanka - Kalyiipa Gupaganam 
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of God 10 . Such a devotion - Ramanuja draws this view 
from the teachings of Yamunagarya 11 . 

Bhakti is a matter of human effort 12 . Man has to engage 
and dedicate himself to God and prays to get the necessary power 
to know Him 13 . 

Ramanuja asserts that God protects all, irrespective of 
differences. A man of devotion is honoured as a perfect 
Vai$nava 14 . "Even if a person of the most wicked ways exclusively 
worships God, he is to be regarded as a saint, for he has 
resolved rightly. To Ramanuja, the worship of God destroys the 
sins of a vicious person and even he goes to the eternal state 
from where there is no return 15 . This view is probably based on 
the scriptures. According to Bhardwaj, Ramanuja also had made 
stray reference to Navavidha Bhakti. 

i) Yatana or building of temples 

ii) Sravanam - listening to His attributes 

iii) KTrtanam or the recital of the Divine names 

iv) Argana or worship 

v) Stuti - hymnal recital 

vi) Varana - discourse 

vii) Smarana - remembrance 

viii) Meditation or Dhyana 

This goes to show that the aforesaid non-meditative 
expressions of bhakti are legitimate though subordinate to yogic 
meditation, i.e., it becomes sort of a personal involvement. Bhakti 
consists in changing self-centredness into God centredness, i.e., 
from the sensual to the spiritual. For Ramanuja, 'devotion to God 
is a sure means of attaining the ultimate God and Bhakti results 
in God's realisation. 

If the Gita says, "He who serves God with unlimited 
devotion and comes or crosses over the gunas of Prakrti and 


10. Bharadwaj - op. rit. p.176 

11. Vedanta Saitigraha - op. tit. p.246 

12. Bharadwaj - op. cit. p.177 

13. Gita Bhasya - op. cit. 24.26 

14. Gita - 6.30 

15. Gita Bhasya - 6.32 
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attains the state of perfection 16 . This devotional service, 
according to Ramanuja is Brahmavidya. 

On the cult of Bhakti ( 15 ) : Ramanuja recommends seven 
means to a man of devotion 17 . 

(1) Vivdka of food. Man's mental make-up depends upon his 
food. 

(2) is Vimoka - giving up desires for sensual enjoyment. A 
man of devotion should rise above the woes of sex 
instinct. 

(3) is the practice of concentration of mind (Abhyasa). 

(4) performance of Kriya - the five daily sacrifices. 

a) study of religious books 

b) offering oblations to Gods. 

c) sharing food with animals 

d) hospitality to guests. 

The importance of these is stressed by the Brahmasutras 
and Gita according to Bharadvaj. The other means stressed is the 
cultivation of virtues like compassion, equanimity, non-injury and 
forgiveness. The sixth is non-dejection. For a man of devotion, 
his mind rests undisturbed, while he is overtaken by misfortune. 

The seventh is the absence of elation (anudar&a). A true 
man of character is not carried away by any allowing offers. 

According to Dr. Radhakrishnan, Ramanuja recommends an 
elaborate preparation for the cult of Bhakti, a vital link between 
two spheres of activities - philosophy and pragmatic. In his 
Nityagrafltha, Ramanuja recommends five time worship. 

(1) Abhigamana - approach to God in a temple or at home - 
This is proceeded by ablution and oblation. 

(2) is Upadana - Collection and arrangement of articles for 
worship. 

(3) Ijya or service - adoration of the deity by Upa^aras. In 
offering all kinds of pleasing objects to God. 

(4) Svadhyaya or study - Counting the Divine names, 
chanting the holy hymns and reciting the religious texts. 


16. Gita - 26.26 

17. £ri Bhasyam - 1.2.2 
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(5) Yoga - concentration on the Deity. 

A study of this work shows a blend of metaphysics with 
religion. As he goes to explain the method of worship to the 
Paramaikafitin, to whom God is the only goal, Yamuna and 
Vedanta Defiika explain the Nitya grantha in their respective 
treatises (16). 

A devotee should pin his life on the Brahman. His duty is 
to sing the glory of God. He must deploy all his sense organs 
only to His service. The whole content of this work has 15 tiers 
to its credit. 

(i) the bath 

(ii) the Abhigamana - with BhutaSuddhi, one's body is 
made up of five elements, hence the worshipper 
disintegrates the body mentally into its five elements 
and purify it with mafttras. Then mental worship 
starts with asking for forgiveness for any lapse. Then 
tjne cups are arranged and permission is sought from 
Adi&e$a and Dvarapalakas. Then starts the aradhana. 
The Lord is given a ceremonial bath with chanting of 
Puru$asukta. 

Then arcana is performed followed by an offering alongwith 
the chiming of the bell. Concluding the worship, Upanijads and 
Prabhanda are chanted, which is known as Sattumarai. Then the 
Lord is conducted to His couch. 

Now the firtha and other prasadams are distributed. All are 
eligible to perform this kind of worship irrespective of caste. 

The word Yoga had a special meaning for Ramanuja, who 
after_careful scrutiny of the Vedas, Kalpasutras, Upani$ads and 
the Agamas called the Puja as Yaga. After all this, one must 
perform Satturka Tyaga, which consists of Svarupa, Kartrtva, 
Phala Tyagas - thereby the ego vanishes and one becomes the 
servant of God. The essential ■ principles of the Gita are 
incorporated here to guide a divine life. All devotees are elevated 
from a mundane to a higher plane. 

On Prapatti :In this mundane world man hardly finds real 
happiness. Thus, to free himself from worldly life, he assumes 
a new outlook, an attitude of surrender and seeks the protection 
of God from the misery of the world, i.e. a complete resignation 
to the will of God. The devotee finally wins God's compassion 
and attains emancipation from all evils. This doctrine is known 
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as Saranagad or Prapatd, which is supposed to be as old as the 
vedas. 

The SvetaSvatara Upanijad says "Who in the beginning created 
Brahma and furnished Him with the Vedas - to that deity, I surrender 
myself with a desire for salvation". The word Saranagad is peculiar 
to PaAcaratra literature and the Vai$nava a;aryas used it 
profusely. The words Saranam prapadyd' 8 Mam prapadyaAte 19 
Srapamgas^ 20 araijam vraja 21 denote the act of resignation. The 
word "sarapa may firstly mean to denote, a person becoming free 
from all suffering; secondly, the act of seeking refuge; thirdly, it 
implies the person in whom the refuge is sought. Here, the 
individual soul discovers that God is the ultimate end of realisation 
and the means to it also lies through God 22 . The Gita summons 
the whole world to renounce the duties and take refuge at the feet 
of the Lord who offers salvation. Bhakti, though a desirable means 
to mukti cannot be practised easily owing to its arduousness. On 
the other hand, prapatti preserves the essentials of Bhakti and is 
a direct means to mdk$a. Its only requisites are the devotee’s 
absolute .confidence in the grace of the saviour and self-surrender. 
Prapatti asserts that the Lord seeks the Prapanna or devotee and 
draws him to Himself. This act destroys even the prarabhdha 
(karma). It has a universality of appeal to all irrespective of class 
and caste, since it brings salvation to all jTvas who cannot undergo 
the tenets of bhakti. 

The three gadyas of Ramanuja are taken as a model of 
complete surrender to the mercy of God, which became the 
accepted approach for a Sri Vai$nava for generations after 
Ramanuja. This act of surrender became one of the major points 
of dispute between the northern and southern schools in later 
years. 

The Saranagatigadya is a dialogue between Ramanuja on 
the one side and the Lord and His consort on the other side. 
Ramanuja surrenders to 6ri and prays for her blessings, which 
is followed by a brief favourable response from Her. He entreats 
the Lord for forgiving the prapanna's sins and asks for higher 
devotion. The last part speaks of the Lord's granting of the boon. 


18. Svdlasvalara Upani$ad 

19. Gita 

20. ibid 

21. ibid 

22. Gita Bhajya 
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this gadya is again a prayer of surrender at the feet of Ranganatha 
to be accepted as an eternal servant (nityakifikara). 

The Vaikun(hagadya .is a detailed expression of Vaikunfha 
- the eternal abode of Vi$nu, on which one is to regularly meditate 
after he has performed prapatti. It is a spiritual discipline in 
asking for God's grace to accomplish His salvation. This gadya 
contains 'MaftgalaSloka' or the auspicious verse in praise of 
Yamuna and is modelled on Yamuna's Stbtraratna. 

Later §ri Vai$navas have held that in the gadyas, Ramanuja 
has clearly expounded the doctrine of Prapatti, i.e., a person will 
be saved only if he surrenders to God, inspite of the fact that he 
has not practised Karma, Jnana and Bhakti yogas. The gadyas 
form a link between Ramanuja's philosophic writings and the 
later development in the Vai$i?ava school. Ramanuja's two 
interpretations of the 'caramaSISka’ of the Gita reveal an 
understanding of surrender 23 which is not different from the position 
of the gadyas. 

The doctrine of Prapatti or nyasa is described in 
Ahirbudhnya Samhita as a prayer for God's help -one's absolute 
dependence on God associated with a sense of helplessness. (8) 
The word nyasa renouncing is here understood (as Otto Shrader 
puts it) in the sense of bhakti 24 , the six constituents of which 
are defined as taking refuge (Saranagati), the prayerful thought 
"I am a receptacle of sins, helpless and you are my remedy (Updya) Oh 
Lord ! who art invisible through the all conquering thousand spokes 
of thy discus, l am taking refuge in thee". This refuge implies all 
austerities, pilgrimages, sacrifices and charities, because it is 
self-sacrifice. The devotee meditates on God as if it were a 
sacrifice. His body the altar, his mouth, the Ahavaniya fire. His 
heart the southern fire and the enemies of His devotees the 
sacrificial animals. His sixteen arms the priest's compassion and 
sacrificial gift- giving a warning to the kings not to neglect the 
Sudarsana worship. 

In defining a Prapanna or seeker of God, some think that a 
mere study of the Prabandhas cannot make a man qualified for 
'prapatti'. He should give up all duties, both spiritual as well as 
temporal. Prapatti implies the negation of all knowledge, 
excepting one's self-surrendering association with God. 


23. J.B. Carman - Theology of Ramanuja, Bombay, 1981, p.215 

24. Otto von Shrader - Ahirbudhanya Sartihita, Chapter 37, p.147 
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The accessories to 'prapatti' are as follows: (1) a positive 
mental attitude to keep in consonance with God's will 
(Anukiilyasya sahkalpa) (2) a negative mental attitude 
(pratikulyasyavarjanam) of opposing anything that may be 
conceived against His will (3) a supreme trust that God will 
protect him ( raksyaliti viivasa) (4) prayer to Him as a saviour 
goptjrlva varnanam (5) complete surrender (6) a sense of complete 
helplessness - Karparjyam. 

NATURE AND MEANS OF SALVATION 
PRAPATTI 

VAPAKALAI TENKALAI 

1) Karma, Jnana, Bhakti are These have no value as 

valuable for salvation. compared to Prapatti, since 

They are all created and God Himself has taught so. 

bestowed by God Himself 

2) There is no difference in Prapatti alone leads to 

the result of attaining salvation and not self-effort 

salvation between approved The essence of prapatti is 
paths and between kinds abandonment of self effort, 
of devotees. 

3) For prapatti dharma. Abandonment of dharma, 

karmas of karmakangla karmas is absolutely 

which have been enjoined necessary as ordained 

by God should never be finally by God. 
abandoned. 

Sri Vai§nava scholars, in recent years have tried to determine 
whether bhakti or prapatti were clearly distinguished as two 
separate paths to mdk§a at the time of Ramanuja. But by the 
time of Na[atur Ammal and early Srirangam agaryas the 
distinction between these through Upayas had been accepted by 
the 6ri Vai§nava Community. 

Prapatti, a simple surrender as Upaya for m5k$a is 
documented in the alvar's hymns, the epics and the puranas and 
in the Pancaratra. It is one view that Prapatti is one upaya, which 
the earlier a;aryas like Yamuna and Ramanuja practised 
themselves and taught privately to their disciples. 

Thus arose some points of dispute among the two schools. 
The topic being bhaktiyoga as an upaya and the condition under 
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which it should be given up in favour of prapatti. The difference 
is brought out in the interpretation given for the dictum &arva 
darmdn paritdyajya, mamckam taranam vraja. This word, though it 
presupposes redemption and the expression of causeless grace, 
(Nirhctuka Kjpa) reiterates at the same time - the fact that grace 
needs a vyaja and it cannot take place in a soil of hostility. 

The Ramayana is taken as a text book of practical religion 
and is known in Vai$nava parlance as Abhayapradana saram. 
Paratattva or the transcendental Brahman that incarnated into 
this world is the saviour. §aranagati is universal salvation 
(paramahita) the end, Puru§artha is kaihkarya or service. The 
whole Ramayana spreads the theme of forgiveness for all who 
seek refuge at the Lord's feet. The epic contains several episodes 
of Ahalya, Kakasura and VibhT$ana to illustrate the point. 

The secret doctrines called the rahasyas (the Mula, Dvaysa 
and the Q’aramaSloka) contain the essence of Prapatti, wherein 
the saviour is the means and His grace is not conditioned by the 
law of karma. The Bhagavata's worth is not governed by his 
social status. This is the Tengalai view. But in the other school. 
Brahman is self-realised and is the siddhopaya. The devotee or 
the mumuksu seeks the grace of God through bhakti and prapatti, 
(1) Prapatti can be undertaken by (1) those who have the general 
knowledge of this means (2) those who do not have the ability 
to perform other upayas. 

Bhakti yoga is unsuitable : (1) for those not in the upper 
three variias (2) who lack knowledge or ability (3) those who 
have strong anguish that they cannot bear the delay. For Vedanta 
DeSika, bhakti yoga is not a valid upaya but only a provisional 
means for mok§a. 

In the content of the Gita, Vedanta DeSika interprets the 
(,'arama£loka as a reference to Arjuna's helplessness and when 
Kr$na recognises Arjuna's eagerness for the goal, he immediately 
teaches Prapatti, dispels Arjuna's fear by proclaiming the 
Qaramaloka as an easy and fast way to attain the Lord. In toto 
Vedanta DeSika defends prapatti as a sangamasthana, enjoined 
in the Sastras as necessary to propitiate the Lord who immediately 
grants salvation. In his ftyasa DaSaka, Vedanta DeSika sums up 
the whole process - "Lord I ivho am nothing, conform to your will 
and desist being contrary to it and with prayer submit to you the burden 
of saving my soul". 
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On points of dispute, we find the southern school's appeal 
is to popularise the Alvar's hymns. Vedanta Degika invokes 
specific injunction from the dharma gastras as the highest 
authority. For Degika, Alvar's devotion is not to be taken as 
normative when they are conflicting with the gastraic injunction 
of the varnagrama dharma. In Acarya hfdaya gastra followers are 
compared to those who cross the river by swimming and holding 
on to the raft, while followers of tirumanftra are said to cross 
effortlessly. 

The southern school made use of the popular legends and 
analogues to illustrate their themes with a wide range of doctrinal 
interpretation to get the message across. Degika articulated the 
£rivai$nava doctrines on authority from Sanskrit texts and logical 
thinking, striving to correct the inconsistencies; he steered the 
course of the Ramanuja sampradaya with deftness. 

The differences between these two modes - the southern 
school's preacherly style and the northern school's scholarly 
argumentation came to bear on all points of dispute which are 
given in detail below. 

It is held that the two schools headed respectively by Pillai 
Lokaqarya and Vedanta Degika differed from each other on 
eighteen points. These are as follows : (L : Lokagarya, V : 
Vedantadegika). 

1. L. Compassion of the Lord is uncaused. The Lord is an 
embodiment of grace and so his grace does not depend 
upon anything to become the cause for its display. 

V. It is caused, otherwise God must be charged to have 
partiality and heartlessness. God has to take note of the 
good deeds dpne by the soul and then show his 
compassion. 

2. L.Result (phalam) - mok?a is the result desired by the 
selves. This result is for God alone and not for the self. 
Phala is taken to mean service (kairikarya), the enjoyer of 
this is God, as the servant does not have a share in it. 

V.Service rendered to God is certainly intended to please 
Him, but the self which renders that service cannot be 
completely unaffected by the result. So phala accrues to 
God and self. 
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3. Anyagati - adoption of a means to get mok$a and this 
means shall be other than prapatti. 

L. Karma, Jnana, Bhakti and Prapatti are the means. 
V.Bhakti alone is the other means. 

4. Place of Sri 

L.Sri is a Jiva, atomic in size. 

V.Sri is all pervasive. 

5. Sri as the means of mok?a. 

L.Sri cannot be the means. Bhagavan alone can grant the 
result. She can be the puru§akariiii (matrix) but cannot 
herself offer the result. 

V.Sri is as much upaya as the Lord is. 

6. Vatsalya - Tenderness. 

L.It consists in treating the defects or sins of the souls as 
admissible for His enjoyment. That is, the Lord is happy 
that the self has become faulty or sinful sinner. 

V.It consists in God's not taking serious note of the sins 
or defects of the self. 

7. Daya - Pity 

L. It consists in His grieving when a soul grieves. 

V. It consists in not being in a position to keep quiet 
when another is in distress; although this is not going to 
fulfill anything. 

8. Nyasa - self-surrender 

L. Prapatti need not be adopted for undertaking it as a 
means to get Mok$a. 

V.It is to be undertaken as a means. 

9. Tatkarta - agent of prapatti 

L. Those who do not have enough faith in devotion and 
others are fit for prapatti. 

V. One who has no means for saving himself is qualified 
for prapatti. 

10. Dharma Tyaga - Abandoning of dharma 
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L. All duties - nitya (obligatory) and naimittika 
(conditioned) are to be abandoned, as they are concerned 
with Gods other than Vi$QU. 

V. Even those who had surrendered themselves to God 
have to attend to the nitya and naimittika duties. 

11. Virodha - contradiction 

L. For a Vai$nava, it is objectionable to take to any other 
mpans, as it is opposed to his nature. That is, even 
upasana, attendance on god through meditation and other 
means is to be avoided. 

V. Upasana is not opposed to the person who has 
surrendered himself to god. The correct knowledge of 
God is declared in Vedanta as essential for the self. Thus 
there is no contradiction whatsoever. 

12. Nyasahga - Limbs of prapatti 

L. The self shall attend to any limb of fiyasa. (The limbs 
are 1. will to do that which is enjoined in the scriptures. 
2. Avoidance of what is prohibited. 3. Conviction that the 
Lord will protect. 4. Appeal to God to become the 
saviour. 5. Helplessness on the part of the self to take 
to any other means - Act of self- surrender). 

V. All the afigas are necessary. 

13. Svavihita - personal obligation 

L. Duties that are enjoined for varna and a$rama are 
to be abandoned by one who has become a prapanna. 
They are however to be done for maintaining the progress 
of the world. 

V. The duties that are enjoined have to be gone through 
to avoid not doing the obligatory ones . Thereby God is 
pleased. 

Nyasangas - auxiliary parts of prapatti 

L.Person who is seeker of mdk$a, cannot have any 
personal ambition to be fulfilled. He can attend to the 
auxiliary parts as and when necessary and not 
compulsorily. 

V.The auxiliary parts have to be attended to. 

14. Hetutva - efficacy of prapatti 
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L. Bhagavan is the cause for granting mok$a and 
prapatti is not the cause for it. 

V.Both God and prapatti are the causes. Prapatti does 
become the cause. 

15. Prayas^ittavidhi - expiatory act 

L. One who is a prapanna is likely to become a sinner 
voluntarily too. this does not require the performance of 
the expiatory act to overcome the sin. God's pardon plays 
the role of the expiatory act. Hence no expiatory act need 
be taken up. Or, recollecting the idea of prapatti would 
serve the purpose of the expiatory act. 

V. In such cases, expiatory act must be undertaken. 
One who is not in a condition to take up the act of 
expiation can do prapatti again. 

16. Tadlyabhajanam - honour or respect to those who are 
Bhagavatas. 

L. Non-brahmins who are devotees of god should be 
respected even by brahmins. 

V. They are to be respected but should be appeared by 
treated them as belonging to their group. One should not 
frown upon them. Gentle and compassionate looks, 
benedictory utterances and talks are to be employed 
towards them. Such acts shall not violate the rules of the 
Sastras. 

17. Anubyapti - pervasion into the atomic. 

L. The self is of the size of the atom. God enters it. 
This happens because as God can do what others can not 
do at all. 

V. God's pervasion into the atomic sized soul means 
that God is connected with all the ten directions, (four 
quarters, like south east etc. and above and below, that 
means that there is no space in between them not 
pervaded by god and thus God is also within the atomic 
sized soul. 

18. Kaivalya - Solitude 

L. Solitude means experience of one's own self without 
any relationship to others. This is to be had in the region 
of release Paramapada. 
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V. Such an explanation would mean kaivalya could be 
had only in the mundane world and so this condition 
becomes perishable. Therefore, this cannot be the nature 
of mok$a. 

L. Represents the view of the school which preferred 
to the taking up of the study of the Alvar's hymns. 

V. Represents the school which attached importance to 
both the Sribha§ya and Prabandha traditions. This 
sectarianism based on the eighteen differences between 
the two schools developed from about 1200 A.D. 

In the concluding part of the book we may discuss the 
present position of the temple with its discussion and disputes 
during the 13th century in their- own way, however, the agaryas 
of the two schools sought only to promote the integrity of the 
SrTVai$nava faith by following the tradition of Ramanuja's 
Ubhayavedanta, the knowledge of which should be of great 
interest to us. 


UBHAYA VEDANTA 

The first two chapters of the Vedanta Sutras form a 
metaphysical enquiry into the nature of sat as the supreme tattva 
or sagunabrahman. The third nature of hita as bhakti and prapatti 
and the last the meaning of puru$aartha or the attainment of 
Brahman. The supreme end of man's spiritual quest yields a 
special experience. That the Bhagavat Vi$aya of Nammalvar 
embodies the practical aspect of this spiritual experience goes to 
prove that Vi§i$(advaita is Ubhayavedanta. P.N. Sr!nivasa?arya 
makes a note of that Brahman's nature as his svarupa, 
kalyanagunas and rupa, paratva and divyamangala vigrahatva of 
the Vedantasutras and equates the absolute of the Upanisad to 
Narayana, the redeemer and Srinivasa. He also notes that the 
first and third satakas of the Tiruvaimoli have a striking 
resemblance. There are some other references to this point of 
view in subsequent works like A^arya Hrdayam of Alagiya 
Manavalapperumal Nayanar etc. 

The substance of this work goes thus - Tiruvaimoli is one 
of the four works of Nammalvar. These four are considered to 
be the four Vedas. Tirumangai, who came after Nammalvar, 
contributed jix works known as the six ahgas. The works of the 
other eight Alvars are said to be eight upaijgas of the Vedas. Since 
the eternal truth blossoms into full form in Nammalvar alone, it 
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is known as artgi (whole), the rest being artgas. Their hymns are 
also held on an equal footing with all the Sastras. They contain 
all the special features attributed to the Sanskrit Vedas, which 
are (1) &astraic character (2) commands of the Lord (3) 
blemishlessness (4) haveing been handed down from generation 
to generation (5) truthful and eternal. 

The Tiruvaimoli is equated with the Sama Veda. While the 
Vedas speak of the svanipa and jlva of the Brahman, the Sastras 
take only one aspect of the Brahman as their main object of 
description. The FSficaratra mainly describes the svarupa and jlva 
of the Lord. the puranas speak of the vibhutis and the 
Tiruvaimoli describes the Arga form of God. So they are known 
as upabhahgas or explanation treatises. 

Thus it is shown that the logical high point of what may be 
called pure Vi§i$(advaita of the Sutras is also the highest of the 
practical ViSi§(advaita of Bhagawat Vi§aya where the Brahman is 
enquired into as well as experienced. Jnana is inspired by Bhakti 
and the two constitute bhakti rupina dhydna. Ramanuja as a mystic 
and a philosopher integrated the experience of the Alvars and 
T§is and expounded them as one single concept called the Ubhaya 
Vedanta. 

Though Ramanuja formulated Vi§i§(advaita, he was not its 
founder. The truths handed down traditionally by the r§is and 
Alvars are embodied by the system of Ubhaya Vedanta. It is not 
an amalgam of two different cultures, but it is a synoptic 
philosophy to seek knowledge of the Brahman. 

The hymns of the Alvars were collected and collated by 
Nathamuni, who is actually the founder of the Ubhaya Vedanta 
school. He made the recitation of the Prabandhas an integral part 
of temple worship at Srlrangam and other shrines. This movement 
effected a silent revolution in temple worship by raising the status 
of the Prabandhas to that of the Vedas, the next in line of the 
acaryas stands Yamuna, the grandson of Nathamuni. Besides his 
other works, the Gltartha Samgraha consists of thirty £15kas on 
the nature of prakfti purusa and Puru?ottama and the need of 
Bhakti and Prapatti as the means for mdk§a, which concept was 
later developed by Ramanuja and DeSika, respectively. The 
different works of Ramanuja, especially the GItabha§ya, explains 
the importance of Bhakti to achieve salvation. Thus the dream of 
Alavandar to formulate Vili§(advaita was accomplished by 
Ramanuja's synthetic genius. Besides the writings of the a^caryas 
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of the southern school, the main contribution was of Vedanta 
De&ika. He elucidated the Vi£i§(advaitic teachings of Ramanuja 
by establishing in the Vedantic manner the truths of Ubhaya 
Vedanta and the value of prapatti 25 - with the central idea of 
Brahman as Sariri, he pointed out the essentials of scriptural 
knowledge in his Rahasyatrayasara and explained the Upani§ads 
in terms of the Divyaprabanhda and vice-versa. Moreover, he 
bridged the gulf between Bhakti and Prapatti. He preferred the 
works of Nammalvar to the Upani§ads owing to former's spiritual 
appeal. 

The Bhagavat ViSaya or Tiruvaimoli of Namalvar is a logical 
exposition of Vedanta just as 6ribha$ya elucidates the Vedantic 
experience found in the &utras. Vedantic ethics deal with hita 26 
as a means of realising tattva. The puru§arartha or the end is the 
realisation and attainment of eternal bliss. Bhakti and Prapatti 
are the means of attaining Brahman. The first two chapters of 
the sutras determine the nature of tattva. The third defines the 
hita and the fourth, the puru§artha. In the same way the first 
section of Tiruvaimoli deals with meditation on tattva. The second 
describes hita or upaya and the last sections the puru§artha. The 
commentaries on the_Bhagavad ViSaya give a logical account of 
the divine life of the Alvars. The first of the two insists on service 
to God as the main aim of life. The second section establishes 
that kaihkarya is only for His satisfaction. The third section gives 
an extended meaning of kaihkarya which consists of bhagavata 
kaihkarya, or service to all godly men, irrespective of their birth. 
The fourth section traces the way to divine life. The fifth says 
that the Lord Himself removes the hindrances. The sixth defines 
prapatti. In the seventh, a feeling of dejection sets in. The eighth 
is an introversion and an increase in the hunger for God. But 
this dejection changes itself whh hope and longing. The tenth 
section gives an account of the Alvar's ascent to His divine home. 

DeSika was deeply influenced by the Tiruvaimoli. If the 
Upani§adic Vedanta is the enquiry into the Brahman as the first 
cause of all, the Dramiqla Vedanta has its primary aim as the 
experience of the Brahman. The whole teaching of the 
Tiruvaimoli is given in his Drami(Jopani§adsara, which is 
unsurpassed in mystic literature for its spiritual depth. Both the 
Dramiql5pani§adsara and Dramicj5pani§ad Tattparya Ratnavali 


25. P.N. £rinivasa<;arya - Philosophy of Vi£i$(advaita, p.530 
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define the Brahman as beautiful and blissful, and say that on 
unconditional surrender, the Lord shows his love for the devotee 
and helps him ascend to Vaikuntha, thereby Brahman is Himself 
the prapaka and prapya, as well as the upaya and updya. 

The opening verse of the Tiruvaimoli delineates the 
philosophy of the Vedas in a nutshell. The central truth of 
Vi£i$tadvaita in the light of Tattva, Hita and Puru$artha and the 
five-fold Artha Pan^aka is well brought out here. It describes the 
supreme tattva like the Taittriya and hita as indicated by the 
word matinalam. Uyamalam is the transcendental bliss. 

Toludu indicates absolute self-surrender to the saviour, who 
Himself is the upaya and updya. Similarly, the devotee is blessed 
with Tuyarvaru (mukti). Higher knowledge is summarised in the 
pranava, made of the three letters of the first three lines of the 
first verse, where Nammalvar summarises the teachings of the 
thousand verses and the truths of Sariraka 6astra. It gives in a 
nutshell the central truth of Vi§i§tadvaita for Srivaisnavas. 

To produce a condensed work in Tamil for §rTvai§navas, 6ri 
Vedanta De£ika summarised the entire Four thousand. This is 
known as Prabandha Saram, a reference work for posterity on 
the exact number of verses by each Alvar, adding upto the total 
collection. The essence of his effort lies in the message that these 
verses enlighten us about the devotional content of the four 
thousand verses for our own edification and spiritual progress. 
He called the hymns 'Tamil Vedas' and named himself 'Tamil 
Maraiyon', die one belonging to the tradition of the Tamil Vedas 
blessed by Alvars. In fact, it is_said he settled the matter of the 
sanctity and hoariness of the Alvar's works at Kan^Tpuram and 
Srirangam where the Adhyayana festivals were interrupted 
during the recitation of the Four thousand verses. Legend says 
that he was rewarded by Sri Varadaraja of KancI and Sri 
Ranganatha of Srlrangam for his efforts to establish the 
paramount importance of the Four thousand. 

The r§is and the Alvars realised the Brahman by experiencing. 
Him and proved that He is the highest. Jnana is inspired by 
bhakti and bhakti is determined by Jnana, the two together I 
constitute bhaktirupapanna jnana, this is anubhava and this truth 
was established by Ramanuja, who expounded the experiences 
of the r?is and the Alvar as one single whole, which is Ubhaya 
Vedanta. According to him, each adhikarana was a 
Brahmanubhava, so also were the truths of the Tiruvaimoli 
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logically coherent with anubhava 27 . ^he topics of the 
Tiruvaimoli are outlined in stanza 118 of DeSika's Dravidopani$ad 
Tatparya Ratnavali "Nammalvar in his Veda revealed everything 
to be understood in the Sastras : (1) The Atman (soul) is different 
from ddha (body). The Lord is the ruler; the upaya (means) to 
obtain his grace and His supreme abode; sinning against Him is 
cause for tapa; the glory of His devotees; and following them 
can remove the confusion in the heart. According to De£ika, the 
Tiruvaimoli contains the quintessence of all the Sastras. 

To sum up, we may say, while Ramanuja entrusted his 
spiritual kingdom at the close of his life, he got written the 
authoritative gloss called the six thousand on the Tiruvaimoli of 
Nammalvar. This idea of Ramanuja must have originated from 
his intention to educate the leadership of the Vai§nava 
community on the double tradition of Sanskritic and Tamil 
Vai§nava theism - the Ubhaya Vedanta. Pillan is regarded by the 
northern school as Ramanuja's first successor, the propagator of 
both Sanskrit and Tamil scriptures (Ubhaya Vedanta Pravartaka). 
It is said that Ramanuja's work incorporates his oral commentary 
on Tiruvaimoli and at times it looks as if Pillan stays closer to 
the characteristic expression of Ramanuja. With time, the concept 
of Ubhaya Vedanta developed and took shape and by the 13th 
century it evolved itself into a sound system. 

The prolific literary period after Ramanuja included 
Nanjlyar's commentary on Tiruvaimoli called the nine thousand, 
Periavassanpillai, pupil of Nampillai, wrote the twenty-four 
thousand. Then I<Ju or the thirty-six thousand was prepared by 
Vaqlakkuttiruvltipillai. This whole line of teachers was interested 
in spreading the Tamil prabandham among people. Pillan was in 
charge of both the Vedantas, in Sanskrit as well as Tamil sources. 
Actually, those were two lines of teachers starting with Nanjiyar 
and Pillan respectively. The school represented by the former 
attached more importance to the Prabandham and that of the 
latter gave equal importance to both. In the period not later than 
1600 A.D., the former came to be called as the Tenkalai school 
and the latter as Vaijakalai school. The name of the latter was 
chosen vatfa northern to mean Sanskrit as against Tamil (Ten). 

Ramanuja instructed his disciples to study the 6rlbha§ya and 
propagate it. Those who were not equipped for it were asked to 
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study the compositions of the Alvars and propagate them. The 
work in the temple such as sweeping, washing, preparation of 
festoons, bringing water for the worship of the deity was 
enjoined upon those who were not equipped for the study of the 
hymns of Alvars. ParaSarabhatta, through Nanjlyar, Narhpillai 
and others down the line of descent were steeped in the study 
of Srlbha$ya, but they felt that the majority of the people could 
understand only the Tamil compositions, when they are 
expounded in Tamil with an admixture of Sanskrit words (which 
came to be known as Marjipravala. Therefore, they chose to 
concentrate on propagation of the contents of the hymns of 
Alvars. In a way, this was helpful for the spread of Vaisnavite 
ideals among the masses as well. At the same time, the 
community following the principles of this school preferred the 
Alvars hymns to the study of the £ribha§ya. It is wrong to hold 
the view that the tenkalai scholars completely ignored the study 
of 6rlbha?ya. Even those who studied it felt that their duty was 
to propagate the purport of the four thousand hymns. The 
scholars of the othej school were engrossed in the study of the 
§ribha§ya and the Alvars' hymns and in propagating both. As 
they were spending much of their time in the study and 
propagation of both the Vedantas, they had less time to attend 
to the needs of the temple. On the other hand, those people who 
belonged to the line of Nanjlyar and Nampillai who did not have 
the equipment for the study of the hymns, opted for kaiftkarya 
(service) in temples. The result became marked by a rift between 
the two lines and came to be known as Tenkalai and Vaqlakalai 
schools. This rift started about 1600 A.D.. Added to this, the 
Vadakalais chose to the recitation of the Vedas, while the Tenkalai 
school preferred to recite the hymns of Alvars. Both the recitations 
started at first in all temples without much distinction. Then arose 
infighting between the two - over the share of the food-offerings 
and emoluments in the temples. Gradually, the temples became 
markedly characterised by the names of the two schools 1 in an 
exclusive way. 

_ Ramanuja created seventy four pontiffs (Simhasanadhipatls) 
as Agaryapurusas to carry on his work, but this degenerated 
gradually into a practice with some aqaryapuru§as holding 
exclusive rights in certain temples, though they were not fully 
qualified to deserve the post. The present condition of the temples \ 
of Vi$nu in Tamil Nadu, Andhra and Karnataka is a matter of j 
disgust and despair. Ramanuja's cherished desires are completely j 
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forgotten. One sect blames the other and treats it with utter 
contempt. Each sect claimed rightful inheritance from Ramanuja, 
but never followed fully what the master taught. While &ribha$ya 
and the Bhagavadvijaya traditions were holding position till about 
1550 A.D., there sprung another course of learning called the 
rahasyasampradaya. This is concerned with the esoteric mafitras 
i.e. the mula maritra, dvya and the Qaramaslbka. Along with this 
the concept of Saranagati got included for treatment. This line of 
tradition has been carried in the Manipravala. 

There is another aspect of this rift, which could be traced 
to its sources. In general, the Vaisnavites, who are well equipped 
for learning Vedanta, study at the feet of their a^aryas; 
Ramanuja's Sribha§ya, the commentaries on the hymns of Alvars 
and the Rahasyagrartthas. While all the three except the last have 
texts to follow, the last mentioned does not have a text of ancient 
origin. Whatever the acaryas down from Nathamuni taught to 
their pupils as the three Rahasyas, Mulamarttra (As(ak$ara), 
Dvaya and QaramaSIoka, had to pass at first through oral 
tradition. Each acarya interpreted them in his own way, but fully 
conscious that he is doing so in strict adherence to the tradition 
handed down from his master. It is but natural that at one stage 
or the other, the interpretations, as the words reveal, perhaps 
went off at a tangent. This is not to suggest that such minute 
strayings were intentional. Otherwise, the explanation given for 
concepts by both the sects could not be at variance with each 
other. This is one aspect. Such strayings could have happened 
in the following way also. An incident recorded in the hymns or 
in the pauranic narrations of God's exploits could have been 
conceived in a particular angle and was invested with a trait 
possessed by it but emphasised at the expense of other traits. 
Perhaps, this must be the real reason for the doctrinal differences 
between the two sects. It is clear that this rift became wider at 
the time of Vedanta De£ika. To dispel any doubt about a strong 
basis for this, he writes in the SatsampradayapariSuddhi that in 
the line of Ramanuja, there are passages which are acceptable 
to all parties. There are differences only in construing the words 
of those passages. This need not affect the sampradaya of 
Ramanuja. 

The items on which the two sects differ are enumerated in 
the following £loka : 

Bheddh svami krpaphalahgati$u Sfivydptyopayalvayo 

tadvdtsalyadaydniruktivdsam nyast $a tatkartari 


29. P.N. £rinivasa<;arya - ibid, p.536 
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dharmatyagabirodhayoh svavihite nyasanga hetutvayoh 

prdyasqittavidhdni tadiyavhagana nuvyaptikaivalyoh 

Eighteen topics are enumerated here. They are explained by 
Professor P.N. Srinivasacari in his ViSi${advaita (PP.535-537). 

Most of the scholars who had claims to their study of the 
fiastras and therefore were well-equipped to study the Sribha§ya, 
devoted all their time studying and preaching the contributions 
of the Alvars. 

As this sort of sectarianism based on the eighteen differences 
betwen the two schools developed from about 1200 A.D. and as 
a section of Vai$nava scholars chose to prefer the prabandha to 
the §ribha?ya, they studied mostly in their houses or pathaSalas 
till 1500 A.D. From about the middle of the 16th century, the 
temples became attractive to the people by virtue of the liberal 
donations granted by the ruling chieftains of principal localities. 
The scholars had therefore to choose the temple for their avenues 
for preaching. Of course, the temples were not left uncared for, 
in periods before this. They were not only centres of religious 
learning but also the places where the scholars imparted 
instructions to their disciples. 

By the middle of the 16lh century, those who rendered 
services in temples were awarded emoluments in kind and cash. 
This made the scholars move to the temples not merely to spread 
Vai$nava religious concepts but also tojender service by reciting 
the Vedas and compositions of the Alvars. Spreading of the 
knowledge gained from the study of Sribhasya and Prabandha 
was gradually and totally forgotten as far as temple services were 
concerned. Added to this, there came into being the practice of 
honouring some sections of scholars as acarya puru$as of the 
temple. This practice continues even to this day. Again, to recite 
the Veda, knowledge of the £astras and 6nbha$ya was not 
required hence the scholars who did not study the Vedas were 
left in the background. Even so, sound knowledge of the 
Prabandha was not_ required. Those who could recite the 
compositions of the Alvars by rote were preferred for rendering 
service to recite the Prabandhams, the knowledge of which was 
not considered essential. Both kind of services earned 
emoluments. 

Curiously enough, it was probably about 1500 A.D. that 
Vedanta DeSika came to be considered as most representative of 
the 6ribha§ya school and also of Vedaparayana. Respect was 
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shown to Ramanuja by reciting the sloka "RMrmnujadayopatram 
jndnavaira$yabhu$ai}am inmad verjka (a natha ray a m vande 

Veddnladeiikam and singing valitirummam in his honour whenever 
Prabandhams were recited by this section of the community. The 
other school was represented by Manavalamamuni whose praise 
is sung as "§fi£aile&a Daydpdtram Dibhaktyadigunarnavam 
Yafindrapravanam vande Ramydjdmatarammunim" followed by 
"Valittirundmam" . It was the payment in kind and rarely cash 
too that attracted the followers of the two traditions in temple 
service. During the time of Maiiavalamamuni, Kane! became a 
centre for Sanskrit scholarship and Srlrangam for Alvar's hymns. 
The interpretation of the §r!rangam school had a superior aim 
- that of disseminating the spritual knowledge to the masses. The 
Kane! school stood by Vedic authority. 

To look at this difference, we must get back to the two 
temples of Kand and Snrangam during the 12th and the 13th 
centuries. During this period, the Srirangam temple was being 
controlled by a powerful non-brahmin dientele of land holders 
The entry of the §udra community in the liturgical routine of the 
temple obviously had the sanction of Yamuna. It is true that the 
first incorporation of Prabandham with daily worship had 
occurred. These discourses by Yamuna and Ramanuja have been 
attended by mammoth audience. Their discourses were full of 
everyday analogies. While the Sanskrit tradition in Kane! goes 
back to Ramanuja's time for incorporation in the temple of 
Varada. But the Kane! acaryas' debates were to defend their 
doctrines, with logic and with the aid of the pramanas. 

Initially these two schools were complimentary to each 
other. After some years, the gap between them became wider 
and began to manifest in sectarian doctrinal differences. The 
period from Ramanuja to Vedanta DeSika roughly covered by two 
centuries (1150-1350) was a critical one for Srlvai$navism, when 
the seeds of discord were sown resulting in a clear split in the 
15th and the 16th centuries. There is no epigraphical evidence, 
except for the two sets of guruparamparas. So far as the 
administration was concerned Utjayavar tittam continued. 

This period seems to be more of party spirit than of split. 30 
Ramanuja followed both methods in his expositions, but the latter 
split into two schools gave birth to two guruparamparas. 
Narhpillai was. instrumental in making the Prabandhic school 
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popular. Pinpalagiya Perumal JTya wrote the guruparampara from 
where we find the sanctity and veneration for Nampillai's 
potentials in upholding a creed. 

Again, it was in this period that the southern school which 
had Manavalamamuni as the chief a^arya came to be known as 
Tenkalai and that which owed allegiance to Vedantade£ika as 
Vadakalai-kalai or kala meaning love or subject of study. Ten is 
taken in the sense of south and vada in the sense of north. These 
names, Tenkalai and Vadakalai, are meaningless, but attempts 
have been made with some sucoess to connect Tenkalai with the 
learning of Tamil sources and Vadakalai with Sanskrit sources. 
This identification is also incorrect as those who are now known 
as Tenkalais have not abandoned the study of Sanskrit. Some 
took to Sastras and made a thorough study of the 6ribha§ya but 
they had preferred to recite the Prabandhams, though well 
learned in the Vedas. So, the preferential attitude is to be noted. 
This preference is not borne out of hatred or prejudice for the 
Sanskrit sources or Vedas similarly, the vadakalai group studies 
both the Vedas and Prabandhas. Some who are not competent 
to study the SrTbha$ya take to the study of the Prabhandam. 

But all cannot recite the Vedas. Thus, majority of people in 
both kalas are capable of reciting only the Prabandham and while 
reciting the Prabandham, the tenkalais sing in favour of 
Manavalamamuni and the vadakalai, do so in favour of 
vedantadesika. While this singing of their agarya is really 
laudable, both the sects are on war path as it were, dissuading 
the other sect and claim their right to the utter exclusion of the 
other sect. This rift has become so widened that in some temples, 
only one reigns supreme enjoying all the glory and rewards 
disallowing the members of the other sect in participating in 
doing their service or rather compelling those members to remain 
silent all the while. Here scholarship in the 6ribha§ya or 
Prabandham is of no account. Merely belonging to a particular 
sect would be enough to show off that they alone are the 
illustrious torch-bearers of Ramanuja's ideals. 

Now, the eighteen points of difference are forgotten. What 
remains to divide one sect from the other is (i) to put the 
urdhvapundra according to one's tradition. This shall adorn one's 
forehead and also the vehicles, pavilions, utensils and others. (2) 
tenkalais prostrate once before God, while the vadakalais do it 
twice or four times. Other differences are of minor nature. 
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Regarding the commandments of Ramanuja, the leaders of 
both the sects should ponder over whether they are being 
followed truly in letter and. spirit. 

How does the rift between the tenkalai and vadakalai sects 
affect the temple affairs ? The doctrinal differences numbering 
eighteen have nothing to do with temple administration or rituals 
or worship. It is the urdhvapunqlra and the claim of a sect to 
sing the hymns of the Alvars to the total exclusion of the other 
that has produced an adverse effect on the Vai§nava community. 
Honouring Manavalamamuni or Vedantade£ika should not have 
become the monopoly of the sect concerned. Both could be 
honoured. Singing the praise of one of these a^aryas to the 
exclusion of the other is a minor affair. Both the sects could sing 
their hymns in praise of their a^arya. The entire four thousand 
of Alvars could not be the possession of only one sect. 

The agaryas of yore had emphatically stated that a Vai$nava 
shall not insult another. This does not exclude the question of a 
member of one sect insulting the member of the other sect. But, 
the temples everywhere in Tamil Nadu have become battle 
grounds. Some of the scholars of the present day wish for a 
perpetual rift so that one sect can throw mud at another and 
hold it's head high of having done yeoman service to Bhagavatas. 
Incorrigibility of the sectarian stubbornness cannot be overcome 
with the members of the sects holding sway over the temple 
affairs. 

It is to determine whether bhakti and prapatti were clearly 
distinguished as two separate paths to mok$a at the time of 
Ramanuja. But by the time of Natatur Ammal, and the early 
Srirangam a^aryas, the destination between these two upayas 
had been accepted by the §rivai$nava community. Prapatti, a 
simple surrender as upaya for mok$a is documented in Alvars' 
hymns, the epics and the Puranas and in Pancaratra. It is one 
view that prapatti is one upaya which the earlier a^aryas like 
Yamuna and Ramanuja practised themselves and taught privately 
to their disciples. There arose some points of dispute among the 
northern and southern sects, tenkalai and vadakalai, which 
concern the Bhaktiyoga as an upaya and condition under which 
it should be given up in favour of prapatti. 

This difference is brought out on the interpretations given 
for the dictum sarva dharman parityajya mamekam Qarattam vraja. 
This expression, though it pre-supposes redemption as the 
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expression of grace, (Nirhdtuka Kjpa) at the same time reiterates 
the fact that grace needs a vyaja. Grace cannot take birth in a 
soil of hostility. 

Ramanyana is taken as a text book of practical religion and 
is known in Vai§nava parlance as Abhayapradanasara. Here, 
Brahman incarnated into this world as the saviour. Saranagati is 
universal salvation. The end - puru?artha is kairtkarya or service 
to Him. The whole Ramayana, spreads the theme of forgiveness 
for all who seek refuge at the Lord's feet. The instances of Ahalya, 
Kakasura, VibhTjana are proof of this. The secret doctrines called 
the rahasyas (of the mula mantra, the dvaya and Qaramasloka 
contain the essence of prapatti), which is to say that the saviour 
is the means, and his grace is not conditioned by the law of 
karma. The devotee is the Bhagavata, whose worth is not 
governed by his social status. This is the tengalai view. But the 
northern School's view is different, i.e., the Brahman is self 
realised and is the siddhbpaya. (1) But the devotee or mumuk§u 
seeks the grace of God by bhakti and prapatti. Prapatti can be 
undertaken by: (1) those who have only a general knowledge of 
this means. (2) those who do not have the ability to perform 
other upayas, Bhaktiyoga is unsuitable (1) for those not in the 
upper three varnas. (2) for those who lack knowledge or ability, 
(3) those who have strong anguish that they cannot bear the 
delay. 

For Vedanta DeSika, Bhaktiyoga is not a valid upaya but 
only a provisional means for moksa. In the context of the Gita, 
he interprets the Qaramagldka as a reference to Arjuna's 
helplessness and when Kr$na recognised Arjuna's eagerness for 
the goal Kr$na immediately teaches prapatti, dispels Arjuna's fear 
by proclaiming the Qaramailoka (Saranagati) as the easy and the 
fast way to the attainment of the Lord 32 . In toto, DeSika defends 
prapatti as Sartgamasthana enjoined in the gastras as necessary 
to propitiate the Lord, who immediately grants salvation. 

On points of dispute we find that the tengalais appeal to 
examples from popular literature and Alvar's hymns, while 
Degika involves specific instances from Dharmagastras, as the 
highest authority 33 . The former's model for Prapatti is the 
spontaneous devotion by the Alvars. For Degika, Alvars devotion 


31. P.N. Srinivasa<;arya - op. cit., p.404 

32. Rahasyatrayasaram - 29, p.1150-51 

33. Patricia Mumme - The grivaijnava Theology - Disputes, p.262 
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is not to be taken as Qpranative when they are directly in conflict 
with Sastraic injunction of the Varna§rama dharma. 

In A^arya Hfdaya of Alagiya Manavata Perumal Nayanar, 
the gastra followers are compared to those who cross the river 
by swimming and holding on to the raft, while followers of 
tirumantra are said to cross over by sitting effortlessly. The 
tenkalai school, made use of the popular legends and analogies 
to illustrate their theme, with a wide range of doctrinal 
interpretation to get the message across. Despite the articulated 
Sri Vai$nava doctrine, by authority from Sanskrit texts and logical 
thinking in a move to correct the inconsistencies he strengthened 
the course of the Ramanuja sampradaya with a difference. 

Evolution/development of prapatti cult after Ramanuja: All 
the doctrinal differences between the two schools relate to the 
cult of prapatti. Though Ramanuja has made stray reference to 
prapatti as a means of bhakti, in the Sara^agati Gadya 34 . Prapatti 
must have developed after Ramanuja under the authority of many 
a^aryas. It is one view that the post Ramanuja prapatti cult 35 is 
almost an exclusive creation of the tenkalais. All their writings 
indicate that it wa6 an original construction and not a mere 
corollary to the vafakalai work. On the other hand, the vatakalai 
works on Prapatti indicate a dissent from the tenkalai view on 
the ground of reversion of the smarta view and so on. It can be 
concluded by saying human love is also an expression of the 
mercy of the Lord and the religion of prapatti is the gospel of 
universal forgiveness, which the leaders gave to the unity and 
harmony of the Vai§nava community. The rift of the 18th century 
must have dismayed both of them in whose name it was carried 
out. 

Manavala Mamuni was born in 1370. After his marriage he 
migrated to Srirangam. He had a remarkable mastery over the 
Divyaprabandham. In 1425, he established himself in Srirangam 
as Periya JTyar Uttamanambi. Whosoever erred in his 
administrative duties was corrected by him and became his 
disciple. Mamuni took lessons of Sribha$ya from Ki^ambi 
Nayanar on the Kaveri, discoursed on the Prabandha and wrote 
commentaries on works of Pillai Loca^arya. 


34. Dr. V. Varadacarya - The two great Acaryas, Vedanta Desika and Mapavala 
Mamuni. p.IV.ii 

35. ibid, p.ix.ll 




ost Ramanuja Period 


241 


Under his supervision the Iglu was edited and published 
nd also a gloss was added by him by name Pramanatirattu. His 
hief work is on the teachings of the agaryas called UpaddSa 
tatnamalai. He had eight disciples to his credit, known as the 
l$(adiggajas. On the vaglakalai side, the main important 
uccessor of Vedanta DeSika was his own son, Varadagarya alias 
Jainagarya and Brahma Tarttra Svatarttra Jlyar. With these people, 
he guruparmpara almost comes to a close. From now on, the 
nathas of the rival schools developed the sectarianism intensely. 

A close study of the works of Manavala Mamuni would 
eveal his erudition. He had demonstrated that most abstruse 
>roblems of Sanskrit writers could be discussed both in Sanskrit 
ind Tamil. The agaryas down from Mamuni were quite able and 
listinguished to give guidance to their pupils. If some agaryas 
vrote and some did not write, it is because they did not feel it 
lecessary to write. In toto, all of them were qualified for both 
iterary as well as administrative worthiness. When the idol of 
tanganatha was carried by Pillai Lokagarya and the manuscripts 
>f the §rutapraka$ika by Defiika, 6n Ranganatha was restored to 
irirangam only forty: years later. From 1327 to 1371, Snrangam 
inder Muslim rule had ceased to be the religious capital of 
■>rivai$navism. The temple remained desolate. The inner shrines 
vere all in ruins. 

During these days, the elaborate Uglayavar Tittam suffered 
nadly. The worship was almost clandestine. The seventy-four 
seats had ceased to function. But the sacred texts were 
safeguarded. Even then, many valuable works were lost. For the 
exposition of Tiruvaimoli, Manavala Mamuni made his 
headquarters at. Srirangam. In fact he presided over the 
tremendous work of reconstruction of the temple. 

Once again Srirangam became the spiritual capital of 
Drivai$navas. The UpaddSaratnamala provides a calendar of saints 
and teachers evidently for observance at temples and homes, and 
also a manual-of domestic writings to make up for the rift in 
tradition - May the divine commandment of Ramanuja flourish more 
and more. In its victorious course, at all times and places, is a 
well known stanza with which the prayers at the dose of the 
daily services in home and temple begins. 

The economic, soda], political and cultural importance of 
temples have been noted definitely not with a historical 
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perspective. Though there is enough information about these. 
They are not arranged properly. 

The temple fulfils three requirements (1) as an abode of God 

(2) it plays the role of transaction between worshippers and deity 

(3) it serves to define certain authority, between worship and 
social relations. 

To the present day, the temple has suffered no cultural 
change but then there has been a social change for the better. 
Though rigid norms govern the functions, there arose certain 
conflicts of honour from time to time. The Vijayangara kings have 
had a major share in protecting the rights of the temples, the 
relationship of the kings with the deity resulted in the fact that 
the sovereign deity is the paradigm of royal authority. The duties 
of the king spread over from maintenance of peace and order in 
his kingdom to arbitration in temple disputes. From the 
inscriptions we come to know that these royal protections were 
entrusted to local sectarian groups known as 'Vai$nava Rakjai'. 

Besides the lavish kingly endowments, there flowed in from 
a wide cross section of society, many benefactions. In the middle 
of the 14th century, with the scholastic disputes in the 6rivai?nava 
community the sectarian leaders must have permitted the Telugu 
warriors to exercise their military expansion by gifting the temple 
honour. The cycle must have worked as follows: 

The warrior kings distributed their agrarian resources, for 
the running of the temples and to the successful administration 
by the sectarian leaders. 

With Uglayavar Ti^am followed in Srlrangam, on a sound 
basis, Raminuja involved teaching as well as organisational 
activity all over South India through the agaryapuru^as, who 
formed the skeletal structure of leadership of the Snvai§nava 
community in later period which went on till the Muslim 
invasion. The existing U<Jayavar Titfam established a link between 
recruitment to the sect and rewards for new recruits by way of 
a share in the service as well as temple honours. By the middle 
of 12th century 6ri Vai§navism had made a firm start in south 
India and doctrinal differences arose between the two 
communities. By the first half of the 14th century, the intellectual 
division created two lines of succession in sect leadership. 
Conflict was only on doctrines and had spread over temple control 
and Ramanuja's Ti(tam still remained stable. Only in the second 
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half of the 14th century these tensions exploded as explained 
before. 

During this time the Telugu naiks of the Vijayanagara empire 
consolidated their control over south India. Muslim invaders were 
defeated by the Telugu warriors and temple worship was restored 
and a new political order was established. 

Even the Tirupati temple evolved during the Vijayanagara 
period in the following ways : (1) the improvement of the ritual 
calendar (2) a shift in the nature of endowments from lamps to 
food offerings (3) the recitals of the Vedas and Prabandham by 
Brahmin and non-Brahmin devotees. 

With the establishment of the Prabandhic school in an 
organised basis by Maoavala Mamuni and his disciples, sectarian 
leaders of the Sanskrit school institutionalised their work by 
linking themselves to the Vijayanagara kings, they set up bases 
in Kannada and Telugu areas and in some temples in the 
northern territories of south India. Three sets oP those were as 
follows : (1) The jlyars of Ahobila Matha (2) A^arya puru§as 
spread in the Telugu districts (3) The monastic heads of Brahma 
Tarttra Parakala Matha in Mysore. 

During this time, the heads of the Ahobila Matha evolved 
in Kumool a temple related protocol with the Vijayanagara chiefs. 
By 1578, it appears they had invited Vijayanagara rulers and aided 
in ousting the Muslim invaders from the locality. By about the 
end of the 16th century, the Ahobila Ma(ha had become a major 
base for the sectarian activities of the Sanskrit school in the Telugu 
country. 

The second set of leaders were the Tataqaryas who had 
settled in the Krishna district, they became Rajagurus, royal 
preceptors to the Vijayanagara kings. This relation reached its 
zenith during the days of the Aravitu dynasty of the Vijayanagara 
empire. They wielded great power over land, rituals and 
functionaries in the temples. The extended their sway even over 
temples in the Chengleput districts of Tamil Nadu. With the 
decline of the Vijayanagara empire, their descendants migrated 
to Mysore, and won the kindliness of the kings of Mysore. 

It is approximately at this time that the foundations of 
Brahmatahtra Parakala Matha must have been laid, the founder 
of this matha was the disciple of Vedanta De&ika the revered 
figure of the northern tradition. Subsequent to this another ma(ha 
was also started by the name - Munitraya Matha. Ramanuja was 
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the originator of Vi§i§(advaita - a monism with one central 
principle. It is not simple (Nirguna) or exclusive, but is all 
inclusive, (Vi§i§tam). This is well brought out in the 
Srutapraka§ika. 

As mentioned earlier soon after the establishment of the 
Ahbbila and Brahmatafitra matins, emerged a very austere ma{ha 
in the name of the Munitraya - in memory of the three munis. 
This school exclusively follows the style of Vedanta Desika. The 
close alliance of DeSika and Ak$obhya a follower of Madhva 
against Vidyaranya must have influenced Vedanta DeSika to chalk 
out a fresh path to denounce the doctrine of identity sponsored 
by Sartkara. The exclusive claim to this sampradaya by a section 
of the followers of Ramanuja is considered by the other school 
as partial and untenable. This claim is based on the sole belief 
that the medium employed to explain the philosophy was 
Sanskrit, a medium perfectly suited to project the thought. 

Munitrayam addresses the conflict of the importance of the 
vehicle of conveyance of thought with that of thought itself. 
Between word and thought, the latter is more important and the 
former is recognised as an instrument of revelation without any 
omission. The three munis or the three experts in the system of 
Vi£i$tadvaita - Nathamuni - a non ascetic, still 'dubbed' a muni, 
for his close contact with the fundamental principle of life, whose 
precious work could not reach scholars of the post Ramanuja 
period; Yamuna Muni, the grandson of Nathamuni, and the third 
muni, Ramanuja who followed the course started by Nathamuni 
and Yamuna. This is Munitraya, both the early preceptors 
encouraged the Dravitjaveda as well, so it may be summed up 
as short sightedness to believe that Munitraya is the exclusive 
monopoly of a few who regard only Sanskrit as the medium of 
the Vedic content. 

Coming back to the renowned Parakalamafham, since the 
rulers of Mysore showed great commitment to Vai$navism, they 
got the rites of initiation from the svamls of this matham by using 
the varaha seals on their documents 36 . Throughout the 18th and 
19th centuries. attempts were made by the Sanskrit school to 
penetrate temples controlled by the Tamil school and fight for 
their shared control. 


36. N. Desikacarya - Origin and Growth of Sn Brahmatantra Parakalamatham 
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In due course of time, temple honours received greater 
significance since those who had access to it gained the benefits 
of temple resources. In the course of British rule both the village 
and urban elite participated in temple worship. The British 
administrative system tried its best to manage the conflict in the 
temple by agreeing to act in accordance with the structural needs 
of the temple community, also to provide a set of rules for the 
organisation (process) of the temple. 

As protectors of the temple, they gave up their former role 
and shifted the matter to the judiciary for the resolution of the 
conflict, the legal drama according to Appadorai is very 
interesting since the Anglo - Indian judges and the native litigants 
provided ample fun with their respective terminologies. The 
judges viewed the temple as a charitable trust. Their focus of 
cure was on symptom and not on the cause. As we have seen 
before, the law courts helped the temple for a social change, in 
equilibrium, through the concrete ambitions of a host of 
individuals. The British rule and the Independent Government 
has atleast allowed the temple to maintain the idea of the deity 
as an authoritative figure but the rules and actions that determine 
the management and control have undergone a change for the 
better. 


SECTARIAN DISPUTE IN TEMPLE WORSHIP 

Although Sri Ramanuja seemed to have laid the foundation 
for a synthesis - between Sanskrit and Tamil, between ritualistic 
Vedic tradition and idol-centred rituals of the agama tradition, 
between impersonal advaita and personal devotionalism (bhakti), 
the difference of opinion between the followers of Vedanta De&ika 
and of Pillai Loka^arya eventually led to the establishment of the 
va^agalai school (Kanglpuram) and the tenkalai school 
(Srirangam) as said before. 

The two views, marka(a and marjara, interpreted the idea 
of prapatti differently; the latter resulted in placing the a^arya in 
a position of power and authority. By the first half of the 14th 
century A.D., south Indian Srivai§i?avism was a divided 
community. With the political influence of the Telugu warriors 
over the Tamil region in the next two centuries, and the formation 
of the Sriranganarayana JTyar Adhlnam at Sriangam, the tenkalai 
school began to be institutionalised. Honours for the head 
included first place in prasadam, tlrtham, parivattam etc.. 
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According to Koil Olugu, Periya Kfjnaraya Uttamanambi of 
§rlrangam (claiming to be a descendant of Periaalvar) made 
several visits to Vijayanagara and obtained grants from a number 
of donors. Under Manavala Mamuni (1370-1445) Prabandhic 
Vai§navism became the dominant sect in the South. He set up 
his eight disciples (a?ta diggajas) to popularise the creed. These 
eight provided the institutional basis for tenkalai Vai?navism. 

After about 1500 A.D., the Sanskrit School began to 
consolidate itself along similar lines, as exemplified in Tirupati. 
With the increased importance of the recitation of Vedas and 
Prabandhams by brahmins and non-brahmins and other 
measures, the temple began to be a 'vast socio-religious centre'. 
Lavish endowments and the power of 6ri Vai$nava leaders in 
fruitful mediation for royal endowments were noticeable. 

Disputes began as power increased. As early as 1709, in the 
reign of Narasimharaja Wodeyar of Mysore, the temple at 
Melkote is known to have sought royal interference to settle 
sectarian disputes. Thus, the invocation, "Ramanuja daydpalram" 
was enforced in that temple. When the East India Company 
established itself for trading purposes, sectarian leaders began to 
refer disputes to the Company officials; some of the results of 
this were amusing, thanks to the gross ignorance of the arbitrators 
in matters strictly related to sects of a religion they did not 
understand. As Appadorai observes - "The court's efforts to classify, 
define, and demarcate the concrete meaning of the concept of the tenkalai 
community of Triplicane generated more tension than it resolved". 

The court proceedings which started as a social drama later 
became a legal battle. The affairs of the temple became very 
violent. It was a battle between trustees, priests, adhyakapas, 
non-brahmin worshippers and the schools of the north and south 
recension. These disputes continued in many forms until 1951 
when the Madras Government passed the Hindu Religious 
Endowment Act which went to protect the funds of the 
institutions. The temple, a valuable link between man and god, 
society and religion and which was a positive force for the well 
being of mankind, began to sway in the hands of a fanatic crowd 
given to jealousy and violence. 

In summing up, we find that the SrTrangam a^aryas sought 
to defend the soul's surrender to the Lord, in which case the 
Vedantic principles were sacrifices. But DeSsika on the other hand 
emphasised to defend the Vedantic doctrines and Sastras and 
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thereafter devotion is interpreted with the limits of the above. 
Thus the expounders of the Vi§i§[advaita vedanta established the 
truth of the synthetic philosophy of Ramanuja saying that the 
objective of Snbha§ya and Trivaimoli is identical. In fact, they 
sought to promote the faith in ample measure. But the extreme 
loyalty of the following generations resulted to work against this 
objective. Thus started the bitter struggle in the 18th century. 



CHAPTER VII 


THE AFFAIRS OF THE TEMPLE AFTER 
RAMANUJA 

SRlRANGAM TEMPLE 

D uring and immediately after Ramanuja's time, scholars like 
Garudavahana Pandita, Perianambi, Kurattalvan Amudanar, 
and A^san Pillai were Jnonoured. Some of their writings were 
SrTranga Mahatmyam, ASvalayana Sutra, Bodhayana Mimamsa, 
Vedanta Sutra and Vyakarana. The changes Ramanuja made were 
continued for 200 years and many of them exist even today. 
Bhattar and Nanjlyar took over the affairs. In 1327, the temple 
suffered an invasion by Malik Kafur, and Lokagarya took the 
utsavabera via Tirumaliruncholai and Kozhikkod to Tirumalai, 
and the temple was closed by walls built around. The rule of the 
Safigama dynasty 1350-1490 saw the restoration of the temple 
from Muslim occupation. In 1371, Kampanan defeated the 
sultanate and restored the respective deities in the temple. The 
reorganisation process was beginning to be managed by 
Uttamanambis. Slowly, the kings refrained from ruling over lands 
that had been granted to temples and the Rajas gave back the 
lands to the temple and appointed their own men as accountants 
and superintendent. Therefore, the code of Utjayavar began to 
collapse though slowly. When Kandaqlai Ramanuja, a Senapati 
Durafitara became powerful 1 , the position of the Uttamanambis 
were lowered. Krsnadevaraya visited Srirangam and made gifts 
of villages. After his death Ac^utaraya visited §r!rangam and 
showered it with rich donations. The temple inscription of this 
period show that the administration had settled down, and there 
was no official interference from the royal rulers. Then came the 
Nayaks of Madura and Tanjore who continued with their 
patronage and poured benefactions. Noted among them is 
Vijayaranga (Jokkonatha, a scholar king. In 1650 Chanda Sahib 
tried to attack §rlrangam and a ransom was paid to save the 
temple. During the Carnatic wars 1743-63 the temple services 


1. V.N.Hari Rao-The History of SrTrangam Temple 
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were frittered away with the siege of Tiruchirappalli, and the 
temple was occupied by the British and the French, but was saved 
by giving the invader a payment. The K5il Olugu refers to the 
occupation by the Unal (Yavana) of Pudu^eri, (the French 
enclave). It also says that after 1790 A.D. Tipu invaded the 
Carnatic and stationed himself for 6 days. He abandoned the 
siege when he was pacified by a laudatory verse sung by one 
Vadula Deiika. After this, in 1801 when the English got the 
Carnatic from the muslim rulers, even the temple came under 
the British control, i.e. the East India Company. John Wallace, 
the collector made investigation in the income and expenditure 
and laid down a tittam according to which Rs.31000 as revenue 
and seven thousand from pilgrims' offerings was to be given to 
the temple from the treasury, which even covered the repairs of 
the temple. By this time the rift between the two Vai$nava schools 
started with sectarian disputes. Wallace 2 summoned both the 
sections and declared that when the temple was manned by the 
tenkalais, the vatjakalais could not claim any connection with it. 
He ordered that the tankalai priests should perform the rituals 
in the houses of vadakalais as usual and receive their customary 
dues in accordance with the mamul custom. In spite of all this 
the disputes did not end at all but went to the law courts which 
upheld the tenkalai sect. At this time, the British Government's 
direct control was withdrawn and was vested in those who were 
qualified to conduct the administration with fidelity. The 
Sthalattars constituted a body of their own to run the 
administration. The revenue officers were to manage the lands 
of the temple by having contracts with the agriculturists. Thus 
the Sthanattars were constituted in 1801 3 . During this time, some 
philanthropists donated money for English education besides the 
Vedic education. In due course of time, as all other temples, the 
Hindu Religious Endowment Board took over the administration 
and is running it efficiently. The temple has slowly gained back 
its original splendour and grandeur of the days of Sri Ramanuja. 

The great temple of Lord Ranga known in Vai?nava parlance 
as Peria Koil still remains an awe to the crowds who call him as 
My Ranga. The Lord is a member of every family of Srirangam 
and the life of every individual centres around the great Kasturi 
Ranga. 


2. ibid. 

3. ibid. 




250 Impact of Sri Ramanujacarya on Temple Worship 

TIRUPATI TEMPLE 

After the fall of the Colas, the empire disintegrated. The 
last king being Kul5ttunga-III Maravarman Sundara Panqlya 
invaded the Q51a empire in the 13th century, many local chieftains 
declared their independence. The Tirupati temple received 
endowments from Jata Varma Sundara Panqlya. Minor chieftains 
like Kadava and Yadava Raya gave benefactions to the temple 
by way of the tularohana ceremony. 

Among the Telugu Pallavas, the names of Vijaya 
Gandagopala and his queen who had made gifts to the temple 
stand out. Though there were some land donations the gifts were 
mainly for lamp lighting. 

During this time, the 4 Sthanattar or the temple committee 
was charged with the duty of running the temple efficiently. 
Their duties comprised of receiving endowments and investing 
them properly, and the functions of the endowments duly carried 
out. The Committee was known by the name 
"Madapatyamseyvar". Though these were held in high respect, 
they were still not the trustees of the temple. The institution of 
temple accountants is confirmed in the Saka 1301, by way of 
epigraphical records. Later on, the Sthanattars transformed 
themselves from temple executives to temple trustees. 

From the Pallava days to the Vijayanagara days, besides 
food offerings and flower decorations of the deity, celebrations 
of different festivals were conducted. The Sthanattars were 
requested to arrange for feeding the Vai?navas in certain ma(has. 
The jlyars of the mathas rendered ample service to the temple. 
This probably is the origin of the present day jlyar or jiyafigar 
with his service in the temples of Venkatdsvara and Sri 
Gbvindaraja. 

The temple achieved its full glory during the Vijayanagar 
period. Among the names of royal personages, Kumara Karhpana 
and Bukka Raya, stand out. Provision was made for 
Vedaparayanam, by prominent Vai$navas. Then came the period 
of saluvas and tuluvas, during whose rule several festivals came 
to be resuscitated in the temple like the Kotjai Tirunal, 
Pavitrotsavam and Adhyayanotsavam. 


4. Dr. N.Ramesan-The Tirumala Temple ,p.334 




251 


'he Affairs of the Temple After Ramanuja 

During the reign of Kf§ijadevaraya many gifts were made 
>ersonally by him and his queens. He had strong Vai$nava 
eanings and took to his gurus VyasatiSrtha 6ripada Ucjayar and 
Jso an elder contemporary by name Srimannarayaiia jiyar of the 
Uibbila ma[ha. Inspired by these gurus Kf§nadevaraya composed 
lis Telugu kavya, Amuktamalyada. Some religious men and poets 
lave also added their mite to the charm of the temple during 
his period. 

Then came the Aravldu kings by which time, Telugu had 
:ome to stay as the local language of administration. Then came 
he political struggle for the supremacy of the Muslim kings; the 
ortunes of the temple underwent a change. 5 Since the agrarian 
;conomy was solely agricultural, the temple always had a place 
n the monetary system of society. The Tirumala inscriptions 
hrow enough light on the socio-economic systems that prevailed 
hen. Through these inscriptions we come to know much of the 
iocio economic study. 

Slowly, by about the 15th century and thereafter there was 
i great increase in endowments of land and money. 6 The 
jthanattars consisted of some laymen from Tirumala and some 
unctionaries of the temple which expanded rapidly. A number 
)f minor temples were established along with feeding and rest 
touses. In due course of time, a sort of a decentralisation was 
jffected which left the temple managers with freedom to invest 
he endowments, to build tanks and irrigation channels, and to 
iistribute donor's share of the consecrated food etc.. Since the 
esponsibilities were met successfully, the endowments also 
ncreased, which is a tribute to the secular management of the 
emple. 

After the fall of the Vijayanagar empire it became difficult 
o realise income from the lands due to the disturbed political 
:onditions. Though this was a passing phase, 6ivaji had by this 
ime established his Maratha supremacy in the Carnatic and in 
.740, Rag5ji Bhofisld visited the great shrine and offered jewels. 

Later the Nawab of Arcot assigned the Temple revenues to 
he East India Company. The military skirmishes during the 
lama tic wars had greatly affected the temple and its revenue. 


No. 293 - T.T.- Courtesy Dr. N. Ramesan 
No. Ill - G.T 
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In 1782 Hyder took the Qartdragiri Fort but did not interfere with 
the temple and its affairs and revenue. In due course of time the 
East India Company became the owner of the temple. But it must 
be noted that the company officials treated the temple and the 
Lord with great respect and instituted several charities 
themselves. Immediately after peace was restored the company 
investigated all matters relating to the temple such as 
management, income, worship, the staff heredity etc. and got 
made records the details which are given below 7 - 

1) The Dittam, rations for food offerings 

2) Kaihkarya pa|(i - laying down duties of functionaries 

3) Bruces's code for efficient administration of the temple. 

4) The Sawal Jawab patti - a list of questions and answers 
relating to the duties of functionaries 

5) The Paimayiji account containing the measurement of 
temples and other buildings and an account of the deities 
and images, enshrined. The district collector working 
under the board of revenue became the ex-officio agent 
of the State Government. 

Though much valuable work was done by the British civilian 
officers, the company's authority was ordered to be relinquished 
by Queen Victoria. The management was transferred in 1843 to 
Sdva Dass the head of the Hathiramji ma(ha which in due course 
of time turned out to be a record of waste and embezzlement. 
As a result of this the district court settled a scheme by which 
the mahant was duly constituted as the manager of the 
institution. Six generations of mahants from this date exercised 
authority over the Devasthanam. 

In 1932, the T.T.D Act was passed to improve the 
administration and a commissioner was appointed. Under this 
act the whole management was left to a committee of seven 
members and a paid commissioner. The Act of 1966 placed the 
Tirumala temple at par with other religious institutions. It 
provided for a financial adviser, and a chief accounts officer. It 
defines the purposes for which the temple funds for learning and 
propagation of Hindu religion and culture where instituted. The 
T.T. Devasthanam has been successful in establishing the 
following things. 


7. Dr. N. Ramesan - The Tirumala Temple.p.486 
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1) Information centre (2) Accomodation for pilgrims, as well 
s sanitation, and by establishing Vedapa(a£a1a, colleges and high 
chool and the §rl VenkatcSvara Univesity, a printing press, 
)riental institute, hospitals etc., ghat roads to the temple, were 
lid Free darshan, bus service, construction of kalyana manjapas 
nd donation of vigrahas and articles required for new temples 
m a no profit basis are undertaken. 

In short, the present day Tirupati Tirumala temple is a 
oveted pilgrim centre, the Lord draws the bhaktas from all over 
he world and He is a living testimony to a living God. If we 
urrender our hearts, in re'turn, he pours his abundant grace and 
taste of the Divine, which is both measureless and invaluable. 

MELKOTE TEMPLE 

We have already dealt with the organising skill of Ramanuja 
n the establishment of the Srlrangam temple and Tirumalai 
irupati temples as well. 

Some of the donors to these temples also hailed from Tamil 
Jadu and they were mostly Srivai$ijavas. Uttamanaiiibi figures 
s one of the chief persons like the mahajanas looking after the 
aanagement of the temple. There were many benefactions 
anging from perpetual lamps to even betel leaves. In the temple 
itual there was a tremendous impact of Sr!vai§navism. Even the 
irabandhas were chanted. Lands were granted for these chanters 
s well as for food offerings. 

When Ramanuja came to this territory he made Tonnur his 
eadquarters for his activities. From here Ramanuja moved on 
a Melkbte. This temple is a complex monument. Its components 
aust have been built over many years, that is to say even upto 
lie 18th to 19th centuries when the Wodeyars were ruling the 
Mysore State. The legendary reason for Ramanuja to move to 
his place is the abundance of the white mud. Immediately 
Lahuttaraya made over this part of land to God Tirumanna 
’erumal. In 1256 A.D. a shrine for Ramanuja was built as well 
s a Ramanuja kutam were built. 

After Ramanuja from the 14th century Melkofe assumed 
reater prominence. The Vijayanagara rulers, patronised this 
;mple as well. By then it was recognised as Vaikuntha on earth 
r a pavilion of knowledge (Jnanamantapa) - or even southern 
ladari-kasrama. Ramanuja was hailed as Mayavadi 8 Kolahala (a 


B.R. Copal-SrT Ramanuja in Karnataka,p. 27 
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terror to conjurers and Vedamargaprati$tpana;arya). TTiere were 
even grants of offerings to the image of the A?arya at 
^riperumpudur. In 1369, there is a gift of land for worship and 
Adhyayanautsavam. A Nammalvar shrine was also erected. 

Subsequently, there must have been renovations and 
additions of the temple. The little income from the land was not 
enough for maintaining the Ramanuja ku(am so some more lands 
were purchased and were made over to Ramanuja Jlyar who was 
to instruct all types of services and stayed in the matham and 
managed the affairs of repairs cleaning and white washing etc. 

The Aravldu dynasty boasts of donations for recital of 
Yatiraja Saptadi and Divyaprabandha. Besides these, flower 
gardens, Ramanuja kutam and also the other mathas whose 
pontiffs by their scholarship and devotion attracted people and 
even received royal patronage emerged. Installation of Alvars' 
shrines and conducting festivals became popular in the 14th to 
the 16th centuries. A shrine was built for Vedanta DeSika at a 
later date. 

The impact of Tamil language was conspicuous, for we find 
the Vijayanagara records have Tamil terms infiltrated in them. 9 
The Melko[e temple by now had been under the administrative 
control of fifty two Vai?navas. This body is referred as mahajanas. 
They were the custodians of the temple property, worship and 
maintenance of temple servants. A secretary figures as a 
signatory. He is termed as senabova Ramanuja, an honorific name 
perhaps (an official agent of Ramanuja). Many benefactions have 
come from the ruling Wodeyars. Some of them were followers 
of the $rivai?nava doctrine, and held the Lord in great reverence. 
The recipients of lands were very learned scholars in philosophy, 
astrology, grammar and Krama in Veda. They were invited to 
settle down here and their houses were filled with yearly 
provisions. When the Vijayanagara empire declined there must 
have been a great confusion. 

Even Tipu Sultan had donated elephants. A Muslim and a 
Hindu manager were stationed to receive the elephants. In the 
later records according to B.R. Gopal the term senabova or the 
fifty two are not found. Probably the Mysore kings must have 
appointed their own officials to manage the temple. 


9. ibid, p.37 
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At present the temple is being managed as the other 
emples.Ramanuja wanted people to live a full life by recognising 
he importance of the ultimate spirit. He gave an educative bias 
o the system so that man could serve God all his life out of free 
vill and pleasure. His active life in Melko(e had achieved this 
;oal and this temple even today stands as a challenge against 
ige. 


KAJSigiPURAM TEMPLE 

There is no written account as the Koil Olugu available 
or the Kan^i temple, there is inscriptional evidence which 
>rovides valuable data and throws light on the function and 
unctionaries of the temple. 

They are grouped under three heads - 

1) The ar;akas and scholars 

2) People who rendered artistic and manual work. 

3) Managers who attended to administrative supervision and 
maintenance of account. 

JTyars of good learning functioned as spiritual heads in the 
emple. They also gave initiation and enlightenment to their 
lisciples. During festivals, the jlyar took a leading part in the 
>rocession along with the prabandham reciters. 

The §rivai§nava families chanted the Sanskrit Vedas and the 
>rabandhas. They were an important group who entered into 
igreement with the donors and implemented the provisions of 
he agreement. For the chanting they got a regular emolument 
n kind and cash. Next came the ar^akas who got the share in 
he food and cash award alongwith individual devotees' donation, 
likewise there were metal workers, carpenters, blacksmiths etc.. 

On the administrative staff the chief officers were the 1) 
irikaryam, managers 2) The Karnattan - an accountant and 
ecord keeper, 3) Srlbhandarattar in whom was entrusted the 
harge of the temple treasury. The most important of these were 
he Stanattar, who were the board of trustees selected by the 
ocal people who did all the transactions like receiving gifts and 
ulfilling the purposes of endowment. They were the recipients 
>f the first tirtham and Arulappatju rights. 

In medieval times government did not interfere with the 
nternal affairs of the temple. The monarchs only gave grand 
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benefactions and a local officer of the king was held for general 
supervision. This was the case till the 1 .till century. Special 
offerings were made in honour of these iwiigs on occasions. 
During this time of Vijayanagara King Venkafa-II 
Sfikaryadurahtaras for all the Vi§nu templet, around Kafigi were 
appointed 10 . 

The post of £rikaryam in Kangi was held by eminent men 
like Kandadai Ramanuja Iyengar and Alagiya Manavala jlyar. 
Then came the Tatagarya family who carried with them the 
Vijayanagar royal order. But the Tatagarya was only one of the 
two managers the other being one of the Sthalattars. The 
Tatagaryas almost lived in royal splendour, but with the death 
of Venkata-II and the consequent civil war, the Tatagaryas lost 
their power and the sthanattar had the upper hand. In 1710, Raja 
Toglarmal became the Srikaryam who in turn conferred the right 
on Attainjiyan's son. This continued for generations. Since then 
there have been disputes for the right of managership which led 
to the assumption of management by the government of the East 
India Company directly till 1842. It clearly defined the functions 
and power of the board of revenue, the collectors and the 
managerial staff of the temple. This was very beneficial to the 
temple. 

When in 1841, the East India Company was asked to sever 
connections with religious institutions, the vigourous fight for 
the posts of Dharmakartas or trustees started between the 
descendants of Attan Jlyar and the Tatagaryas. Finally, the 
collector found that the board of revenue felt the application of 
Tatagarya relevant and thus he was appointed the trustee in 1842. 
This continued till 1921. The tenkalai sthanattar started a row 
over the powers enjoyed by the Tatagaryas. They resorted to the 
law courts and finally to the High Court. The scheme issued by 
the court proved a failure and a second scheme was arrived at 
by which the executive management was to be held by a non 
6rlvai§nava an appointee of the Hindu religious endowment. Two 
members of the Tatagarya family were honourary trustees. The 
present day administration is an improvement over the previous 
arrangement. Since then there has been no departure from the 
judicial decision. 


10. Sri Varadarajaswami Temple - Kanci, p. 123 
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Though Ramanuja was not directly associated with the 
idministration in this temple, in the formative years of his life 
te had ample association with the Lord Varadaraja, under whose 
:ommand he took to the ascetic order, to serve the Lord's cause, 
ind it is to be noted that he started kaihkarya by bringing jars 
>f water for the ablution of the Lord and on many occasions, he 
lad visited this shrine to get the direct blessing of Lord Varada 
or his endeavours. Thus it is his writ which is held supreme 
tere too. In short Kafigl is hailed as one of the three main shrines 
>f the £rivai$nava fold known as Perumal koil, the others being 
’eria Koil (Srlrangam) and Tirumalai. 

While Nanjlyar and Pillan were using Mai^ipravala 
:ommentary as medium for developing Ubhaya Vedanta, 
Curattalvan and Bhattar used the Sanskrit medium. These even 
nduded commentaries by Engalalvan on Vi$nu purana, Nafijlyar 
in Srisukti and Bhattar on Vi§nusahasranama and A§ta£loki. The 
mportant Tamil poems - Ramanuja Nurrandadi, Jnanasara and 
’ramdyasara of Arulalapperumal Nayanar were also composed at 
his time. In the 15th century Manavalamamuni wrote 
ommentaries on these two. In the 13th century the development 
if £rivai$nava thought in Sanskrit, Tamil and Manipravala 
ontinued vociferously. 

While Naiiipillai jind his disciples were lecturing and 
ommenting on the Alvar's hymns Nataturammal and his 
Lisciples were expounding Vi£i$tadvaita Vedanta. Ammal's 
’ramtyaSara Tattvanirnaya and Tattvasara deal with Vedanta and 
tyaya. The view of prapatti and bhakti in Prapannaparijata 
lepend heavily on Plfi^aratra authorities. Natatur Ammal's 
lisciple Kidambiappullar's works are recorded in a work called 
'JyayakuIISa. Another was Sudarsansuri who wrote the greatest 
ommentary on 5rlbha$ya the SrutaprakaSika. During the time of 
danavalamamuni IGfi?! became a centre for Sanskrit scholarship 
nd Srlrangam for Alvar's hymns. 

The interpretation of the SrTrangam school had a superior 
im of disseminating the spiritual knowledge to the masses, the 
CangT school stood by the Vedic authority. In the 13th century 
he 6rTrangam temple was being controlled by a powerful 
ion-brahmin clientele of landholders. The entrance of sudra 
ommunity in the liturgical life of the temple must have had 
ven the sanction of Yamuna. It is here that the first incorporation 
if prabandham with daily worship had occurred. The lectures 
>y Yamuna and Ramanuja must have been attended by a 
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mammoth audience. They were full of everyday analogies. While 
the Sanskrit tradition in Kaft^i goes back, it was in Ramanuja's 
time that this incorporation must have happened in Varada 
temple. But the Kafigl a^arya's debates were to defend their 
doctrine with logic and with aid of pramanas. Initially, the two 
schools were complimentary to each other. After some years, the 
gap between them became more wide and manifested in doctrinal 
differences. It resulted in a split and gave way to two sets of 
Guruparamparas. So far as the administration is concerned 
Udayavar Tirana continued. Ramanuja followed both the methods 
in his expositions. But later all scholars who believed in the 
orthodox and traditional school flocked to Kafiql leaving behind 
Nambillai's more popular and devotional creed following at 
Srlrangam. This system condemned caste and it's rigidity. 

Vedantadesika whose aim was to fortify the Vedantic system 
against the rival schools offered a clear exposition in all possible 
ways for good understanding. It is said on the request of Lord 
Ranga he assumed leadership at §rlrangam soon after Malik 
Kafur's raid in 1310, carrying on with the prodigious tasks of 
delivering lectures and writing commentaries and large number 
of minor works. After some time due to the Muslim invasion he 
was living at an exile in Satyakalam. The party of Pillailoka^arya 
and his brother did not look upon the rising popularity of Vedanta 
DeSika with equanimity for his position was as strong on the 
prabandha side as well which stands testimony to his proficiency 
in every field of the Vai$nava lore. From the historical details we 
come to know that the temple had developed on the eve of 
muslim invasion to be a great centre of peaceful, progressive, 
religious and literary activity. When the muslim Ulug Khan 
massacred twelve thousand sanyasins who guarded the temple, 
Pillailbka^arya who had a control in the administration of the 
temple took the Lord and fled to a southern direction for safety, 
whereas Vedanta De£ika took the single manuscript of 
§rutapraka§ika and also the two sons of Sudarsanasuri and fled 
to Satyakalam. 

The Adhlna of KuranarayajajTyar i 11 An important event in 
the temple is the installation of Adhioa of Kuranarayanajlyar who 
is credited with valuable services to the temple and to the town. 
He fought with the &aivas of JambukdSvaram and rescued the 
deity from being swept away by a swift current during the float 


11. V.N.Hari Rao - History of the Srirangam Temple. 
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festival. He dug out a huge tank to the west of the temple for 
the float festival and installed many deities. The final blow against 
the Muslims was struck in 1371 and the temple was freed from 
muslim yoke. The Koil olugu's inscription says that one of the 
officers of Harihara(II) inflicted defeat on the muslims at 
Kannanur and brought the Lord to Srlrangam for installation on 
17th of VaikaSi in the year Paridapi in 1371 A.D.. 

DeSika who witnessed the event with great delight came 
and settled in $rlrangam. He also composed the 
Rahasyatrayasara, the doctrine explaining prapatti. The literary 
works of this time made exclusive reference to Gopanauqlayar as 
a benefactor of the temple on the occasion of the restoration. 

There was no worship, many structures were destroyed and 
the literature scattered. The temple treasury and granary had 
been emptied and jewels plundered, the devadana lands had 
been over run. At this time the Uttamanarhbis became the 
wardens of the temple and built meaningful connections with the 
court of Vijayanagara. 

An inscription of 14th century on the south wall of the 
prakara is engraved in Tamil characters about a council of ten 
kottus, four form Sanyasins and desantris representing the Cola, 
Pandya mandalas to appoint acaryas, to spread the tenets as well 
as the properties of the temple and its maintenance. The velakaras 
helped in discharging the duties. 

The role of Uttamanarhbis : These were the brahma nas of 
the purvaSikha sect, claiming descent from Periyalavar. One of 
these invited Kampana-II to visit the temple which resulted in 
big benefactions. There has been lot of benefactions by the 
Vijayanagara kings . One Virupak$a-II viceroy of Harihara-II has 
been very generous. So the name Viruppantirunal was given in 
his honour for the Cittrai festival. He even got installed an image 
of SudarSana Perumal and Narasimha. The Koil Olugu and 
Lak§ml Kavyam speak of the Uttamanarhbis. 

Though the provincial government was well organised, the 
tax collection oppressed the people and their religious 
institutions. So in 1489 three persons in protest killed themselves. 
The Raya then issued an order to effect that no tax was to be 
imposed on devadana lands. 

DeSika lived and taught in those turbulent days of Muslim 
invasion. His death almost coincided with the birth of 
Manavalmamuni who brought peace for the propagation of his 
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creed. Though both DeSika and Manavalamamuni were looked 
upon as the heads of two rival creeds we will have to exempt 
them from the stigma of partisan spirit; the two groups lost sight 
of the value which both leaders preached all their lives. 
Manavalamamuni's achievements fulfilled the need of his time 
by applying radical elements in Ramanuja's teachings. At this 
time the temple was repaired, religious texts were gathered and 
also spiritual perception commenced. Vedanta was taught to the 
masses as well as the scholars. The 'hju' remained almost a secret 
work passed from father to son or guru to &i§ya. 
Manavalamamuni expounded it many times and made it a 
qualifying study for preachers. 

Ramanuja brought out an outstanding revolution in the 
religious life of India to restore the much lost tradition. His 
reforms brought the God of the Upani$ad to the common man 
without violating the ancient tenets. Moreover, the doctrine of 
grace as elucidated by the Alvars served him admirably, which 
universality inspired later preceptors and his creed went all over 
India. In fairness to Manavalamamuni the last of the distinguished 
band of Agaryas it must be said that he consolidated the work 
of Ramanuja and made the south Indian Vai§nava community, a 
united one inspite of differences in ideology. 



CHAPTER VIII 


THE LEGACY RAMANUJA 
LEFT BEHIND 


TEMPLE AS THE MEANS FOR MORAL AND 
PHILOSOPHICAL COMMUNICATION 


TATorship of the deity in the concrete form of an idol has been 
* » in vogue from times beyond human memory. It is hard for 
even eminent devotees with abiding devotion to God to think 
constantly of and visualise God in mental state even by deep 
contemplation. It is the figure of the idols that represents God 
and is ever present before the devotee. This form is to be treated 
as that of sattva guna. God, whose real form is of subtle 
knowledge, has really no concrete and finished form. Yet, he 
takes the latter form of matchless beauty to shower His grace 
upon His devotees. 1 This form offers full joy to the eyes of 
mortals, delight to their minds and exhilaration to their hearts. 2 
Such a figure arouses pleasurable sensations in the people and 
that Hari is evidently within the easy reach of those people 
through their devotion for Him 3 . 


Temples have been in existence in India from the earliest 
periods, as recorded in the Ramayana, Mahabharata, Puranas and 
kindred literature. The four thousand hymns of the God-inspired 
Alvars reveal that temples had been in existence even before their 
period, where the idols of God Vi$nu were honoured through 
their soul-stirring hymns. There is no evidence however to 
indicate where the few or all those temples were in an artistically 
constructed form. All the same, they were in an attractive form 
before and during the period of Ramanuja. Alvar Tirunagari, 
Alagarkoil near Madurai, SrTrangam, Sarartgapanisvami temple at 
Kumbhakonam, Tirukkaimapuram, TiruvahTndrapuram, 
£rlmu$nam, Madurantakam, temples of Vaikun(hanatha, 
A$tabhujapperumal, Yathotkakarisvami and Varadarajasvami at 


1. liwara Samhita, 2.9 

2. Parama Samhita, 3.31 

3. Bhrigu Kriyadhikara, 1.13 
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Kang! and Tirumalai could be mentioned here to have been in a 
flourishing condition at that period. 

It was Yamuna^arya (916-1040) who made Snrangam the 
foremost seat of Vai§iiavism. Ramanuja followed suit. It was at 
the hands of Ramanuja that the temple assumed supreme 
importance. He did contribute much to the upkeep of the systems 
of services at the temple at SrTrangam. Reforms were introduced 
in the temple at Tirumalai. The one at Tirunarayanapuram 
(Melkote) owes its discovery, growth and development mainly 
to his efforts. 

Ramanuja was largely responsible for the spread of 
Vai§i?avism in south India, particularly in Tamilnadu, the 
influence of which spread far to the northern areas of India. His 
Saranagatigadya played a wonderful role in making people realise 
that they should spend their lives in places where temples are 
situated. It is in the Gadyatraya, of which Saranagati gadya' forms 
part, we are presented with a dialogue between Ramanuja and 
Sriranganatha. After assuring Ramanuja of His protection, the 
Lord asks the former to stay on at Sriranga itself with joy. The 
words used are atraiva SrTranga sukhamassva. The words atraiva 
Sfiranga have a pointed reference to the place where the dialogue 
went on. The words Sukhamassva convey the wish of the Lord 
that Ramanuja shall live happily there itself at Srlrangam. The 
word "Sukham", which is an adverb, means happily, that is, 
without any thought at mundane miseries or inconveniences. The 
word "Sriranga" has far reaching implication. In the 
Valittirunamam, which is recited in all Vaisnavite temples without 
exception in all mathams and houses, the passage "§rimannah 
Srlranga Sriyamanupadravam anudinam samvardhaya" is recited 
twice. It is really astounding that these words are uttered even 
before the important figures like 6ri rlnivasa, Sri Varadaraja, Sri 
Sampatkumara and others. Of course, this is the development of 
the post-Ramanuja period. This passage may admit of two 
interpretations. One may be the imperative duty of every 
Vai§nava to address the Lord in the temple or house while 
worshipping and to pray for the prosperous condition of Srlranga 
may gather momentum and grow further and further without any 
impediment. The Vai$nava is to address his deity in the temple 
or house as Srlman, possessing Sri or Lak$mT. Sriranga is to be 
stated as our Srlranga, making a personal claim to treat Sriranga 
as his own, is a very broad minded outlook of philosophical 
importance. The Lord is not only in the idol, not only at Srirangam 
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but is omnipresent (Visvavyapin). This leads to the second 
interpretation of the passage. Addressing God as 6rlman, the 
devotee asks Him to make the place where he prays grow and 
develop further and further like the prosperous Srlranga. 

When the Lord asked Ramanuja to stay on at SrTranga, we 
got the impression that we the followers of Ramanuja, had been 
asked to live permanently at Srirangam or at any place where 
there was a shrine for Him. It may be Tirumalai or any holy 
place. This interpretation offers a solution as to why the 
Vai§navas had been living till the recent past in locations where 
the temples were already situated. In almost all such places, we 
find Sannidhi streets and Mada streets all near and around the 
temple. Persons living there used to visit the shrines there on at 
least two occasions in a day and have the opportunity to render 
service (seva) to_ God. This is fully evident in §rlrangam, 
Kumbhakonam, Alvar Tirunagari, Kancipuram, Tiruvallikkeni, 
Tirumalai, Tirupati, Tiruchanur and other places. All this is due 
to Ramanuja's influence on the Vai?navite community. 

On the eve of leaving his mortal coils, Ramanuja was 
approached by a host of his devotees who felt helpless and forlorn 
at the impending and inevitable separation of the master from 
them. He counselled them to follow his dictates: 1. One shall 
study §rlbha$ya and preach them, 2. If one is not sufficiently 
confident to do this, he shall take uj^ the Tamil hymns four 
thousand in number composed by the Alvars and spread them, 
3. If this too is hard for practice, one shall go to the temple, 
bring water for worship bring leaves fruits, and flowers for God, 
sweep the floor, wash it with water and dry it up and decorate 
the particular places like the arches and entrances with festoons 
made of flowers, 4. If opportunities are not available to do this 
kind of service then repeat the Dvayamantra every moment, 5. 
If one does not have patience to follow this one shall be devoted 
to another person who is a Sri Vaijnava and become his constant 
follower, evidently as his servant or pupil. These five 
commandments of Ramanuja were meant to provide a way of 
leading one's life for the cause of Vaisnavism. This worked well 
for a very long time after Ramanuja's period. 

After the demise of Ramanuja, his ideals were preached and 
practised by his immediate disciples. They were followed in this 
by the Sisyaparamparas in later years. At the outset it must be 
said that jftana and ?arya were given prominent attention. By 
jnana we mean that the apostles, pontiffs and Acaryas were bent 
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upon preaching the texts like 6rlbha$ya # Gitabha$ya etc. Qarya 
must have meant service, seva, kaihkarya. This had two-fold 
developments, one inside the temple and the other outside. The 
philosophical basis for the Vaisnavite system was strengthened 
and established through the teaching of the three texts - 
Sfibha§ya, Gitabhasya and Upanisadbhasya to the pupils and 
writing glossaries and_ commentaries upon them. Likewise, the 
prabandhams of the Alvars were taught and expounded. Both 
had the backing of a philosophical atmosphere in the temple. It 
was in the eastern corridor of the garbhagrha of the temple of 
6ri Varadarajaswami at Kanci that Nadadur ammal- Vatsya 
Varadacarya gave learned discourses on Srlbha§ya. These 
discourses attracted scholars, from far and near. Sudar§anasuri, 
grandson of the brother of Para£arabhatta, son of Kurattalvan, 
Atreya Ramanuja, maternal uncle of Vedanta DeSika, were some 
of the most important disciples of Nadadur ammal. 
Sudarsanasuri's contribution is of unexcelled nature. This 
commentary known as the §rutapraka£ika is peerless but alas! 
the modern Vaisnavites, under the spell of materialistic 
attractions, are utterly ignorant of it or stubbornly indifferent to 
its study. Such discourses on philosophy continued in the 
temples, particularly at Kan^ipuram. This was the case with other 
shrines too, though the exact dates are not available about them. 

Sudarsanasuri (1300 A.D.) tells in his commentary that 
§ribha§ya is at once another Sriranga. At the beginning of his 
commentary on the Vedanta Samgraha, he mentions that 
Ramanuja offered a discourse on ViSi$(advaita Vedanta in the 
presence of §ri Srinivasa at Tirumalai, once again showing that 
such discourses were held in temples. Manavalama muni (1450 
A.D.) gave discourses on Divyaprabandha, particularly on the 
Tiruvaimoli in the presence of Sri Ranganatha at Srlranga. Till 
recently, such discourses were held in places like Tirupati, 
Tiruvallikeni, Tiruvahindrapuram and other important religious 
centres. At times, such discourses could not be had on a daily 
basis and so were arranged on occasions of annual festivals or 
celebrations of birthdays of Alvars and Acjaryas. 

Morality or good conduct is upheld as the mark of a human 
being. This applies well to the Vai§nava too. Anyone who beholds 
the idols of god in the temple from foot to head, would get rid 
off all his lapses in behaviour 4 , even if one sees the form un¬ 
intentionally or unexpectedly. Men whose mind are clouded 
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rould get rid of the residues of past deeds, evil intentions, wrong 
>asonings, bad temper and atheistic tendencies 5 . The mind is 
nder the full control of the evil-natured senses and so is 
nmersed in meshes of evil. They will have their mind purified 
nly as age advances. Experience of the world in years as they 
jll by teaches them what good behaviour should be like. It is 
t this stage, they should go to the temple of Narayana. They 
rill then get their minds purified and become fit for God's grace 6 


Nothing greater is there for people than worshiping at God's 
:et 7 . Both within and without the temple, the devotees of God 
kould be respected. God is more delighted when His men are 
ispected. Therefore, worship of the devotees is more important 
nd pleasing to God than worshiping Him 8 . This attitude of a 
ai$nava towards fellow Vai?navas has continued in practice 
ven to this day, though not with the same old spirit. 

No distinction of caste, sex, age, wealth or power is to be 
isplayed in temples. This is only a mark of moral behaviour, 
his is found practised in almost all important temples everyday 
nd more so on occasions of festivals. Mahotsava is a useful 
evice, as it were, to inculcate this behaviour in people, 
athotsava serves as a good illustration. This practice is more 
vident during Rathotsava at Kancipuram, where the temple car 
oes not return to its starting point in a day. It used to take from 
1 V 0 days to ten days in the past. It was then a sight to watch 
ow people of all status mingled together. Recently, this was 
witnessed at the Rathotsava of §ri Sarangapaniswami temple at 
iumbhakonam. 


Tirumalai, Kancipuram, Tiruvallikkeni and Silrangam attract 
uge crowds of people of all kinds who forget themselves and 
ave the realisation that they are all devotees of God. It is said 
iat purity will not be destroyed in temples, if people come into 
ontact with others. Having been in temples, one shall not take 
ath on their return to their homes 9 . / 

^ ^ J. -£ 

Sandilya Sruti, 2.89 
Pauskara Samhita, 1, 31-32 
Sattvata Samhita - 7.120 
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Padmdttara Purapa - 29.81 
Marici Vimanaraqanakalpa - p. 353 
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“Those who do not worship Kesava are sudras. Those who 
worship him are not sudras. The worshipper may be very low 
in social status. It is this belief that has been holding the Vai$nava 
community together at least in the temples. One who treats others 
as belonging to a particular caste_will surely go to hell" 10 . In the 
float festival, the float is verily Adi£e$a, the conch and seat of 
Vi$nu. Therefore, no one, except those actually in charge of 
rendering service to God, shall set foot on the float 11 . 

There are many acts which are prohibited in temples. They 
are numerous and few among them are recounted here. Most of 
them are found in the Pancaratraraksa of Vedanta De&ika. One 
shall not eat or drink anything in the temple 12 . One's upper part 
of the body shall not be covered, the consequences are grave. 
Irrelevant talks shall be avoided. Discourses, if they are held in 
temples, should be listened to and at any rate shall not be 
stopped. Finding some eminent Vai§nava in a temple, others 
should voluntarily render service to him. One shall not prostrate 
before any one while in temple, for God alone should receive 
any honour there. 

One who considers the idol in the temple as made up of 
metal and the Agarya as an ordinary human being made of flesh 
and bone, will go to hell. One will have to stand to the right 
side of the deity. This practice is hardly followed and 
arrangements are made without reference to this rule. 

Being in a temple, one becomes eminent, whether he has 
anything to do or not. Thus it must be admitted that morally, 
there is the sure possibility for an individual to evolve himself 
in the serene atmosphere. 

The Vedic scriptures were open only to the three upper 
Varnas. But the Alvars' hymns were open to all. The Pancaratra 
attained a superior status, since it refers to the much ignored 
basic link denying the very existence of the world. Vedanta De$ika 
in his Rahasyatrayasara affirms that problems that are not solved 
in the Vedas are solved by the Pancaratra. Agarya Hridayam 
extols the Supremacy of the Tiruvaimoli over the Sanskrit 
scripture. 


10. Ttihasa Samuccaya - 27-26 

11. Tiwara Samhita - 12-33 

12. 1332. Sattvata Samhita - 21.41 
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The relationship between one atman and several atmans is 
also the body-mind relationship, which is natural ami permanent 
The Cetana is also the body of Kwara. This aware n>^s com, ■ Is 
the human mind to engage in service. This is the crux oi the 
Vedas and the Upanisads and is termed as Rahasya whii h is 
dealt with in the Pancaratra to a large extent. 

The Upanisads advise remuneration for both private and 
personal interests. The Rahasya creates an awareness that 
remuneration is not everything, but continuous activity towards 
the brahman. Ramanuja exhorts the members of the society to 
serve God with a purpose. 

To a Hindu his religion is a way of life. Hence anybody 
who wanted to reform his society had to be a religious man. The 
emergence of Ramanuja heralded mass awakening and became 
almost a movement; strict orthodoxy prescribed a six fold duty - 
Yagna, Yajana, Adhyayana, Adhyapana, Dana and Pratigraha. 
But even as an orthodox brahmin, Ramanuja had an aversion 
towards discrimination in society on the basis of caste. His 
purport was to give and take. 

Yasmin mlecche- Api Vqrtate Tasmai Deyam tato Grahyam Sa 
Ca Pujyo Yata hi aham. 

If it is to be found even in mleccha, make the offer to him, 
and receive the offer. He is as worthy as anybody else. If bhakti 
is found in a mleccha one should adopt the principle of give and 
take. 

It occurred to Ramanuja that no individual is to be over or 
under estimated nor excluded from his share or contribution to 
the society. Thus he recognised and included every one to 
shoulder the responsibility, which his instinct permitted. The 
concept of Tirukkulattar has a special mark. He had the unique 
instinct to convert his conviction to the spiritual side of life. 
During his sojourn in Melkote, and while crossing a jungle, the 
harijans showed him the way out of the forest. Thus he was able 
to reach the outskirts of Melkote and have the vision of the 
Lord. In fact,his spiritual journey could be completed because of 
the hill tribes, who showed compassion to an unknown person 
without expecting a reward. 

Ramanuja recognised them as belonging to Lak$mi and 
called them as Tirukkulattar. The caste bound section was perhaps 
guided by Parafiara, Vyasa and Bodhayana. The spirit-bound 
section was guided by ParaokuSa, Parakala and Ramanuja. So 
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Tirukkulattar belong to the latter. According to the Srivai$nava 
theory, every living being, a creature of the absolute, cm be 
engaged for service or kaifikarya. Thus he gave tKe Tirukkuiattar 
an opportunity for Kaihkarya on the seventh day of the 
Brahmotsavam - Rathotsavam - Golden Palanquin. 

There was a special group of Vai§navites, who became 
disciples of Ramanuja and looked after the functions connected 
with the temple. These are the Sattada Vainnavas; meaning those 
who do not wear the sacred thread. Though they were not entitled 
to Vedic study, they Were given the privilege of Pancasamskara. 
They included all non-brahmins, among whom a group emerged 
which accepted the view and way of life of the 6nVai§nava. They 
constituted a small group, preferred a status for themselves 
between the brahmins and the non-brahmins on account of their 
vocational skills in medicine, art of decoration and a few manual 
performances of the socio-religicJus kind. The Sattadas claimed 
that they were brahmins, but neglected the sacred thread and 
the study of the Vedas. They are one up above the non-brahmins. 
During Ramanuja's time they were known as 6attada Vai§ijavas. 
They preferred §rivai$navism to brahminism. Due to foreign 
invasion, brahminism was losing its vigour. Ramanuja insisted 
on the permanent values of 6rivaislavism which did not insist 
on the Sattadas to wear the sacred thread. He gave them 
confidence to attain such attributes as dignity, functional 
distinctions and gave them posts in the temple according to their 
qualifications. 

Origin :Their place of origin was probably Tamilnadu. Many 
also stayed in Andhra. Those who came under Ramanuja's 
influence were from Venkatapura. They migrated to different 
places inhabited by the Vainnavas. They are found even in 
Karnataka and speak a particular-regional language. In Melkote, 
they are known as Bethamangal &attadars, they had migrated as 
far as Orissa, West Bengal and Madhya Pradesh. 

Some in the community were £>rlmantangis, bearers of 
palanquins known as Tolukkinian who participated in processions 
and decoration of the deity. There was another group known as 
Sattvika 6riVai$Tjavas. People who live in the southern most parts 
of Tamilnadu are known as Kovithuraiyar. They belong to the 
sect of Tenkalai Vai$nava brahmins; they are also known as 
religious mendicants, priests of £udra castes and are called 
KadriVai$navas, Sattadaval, Chatali, Kulasekharan and Samerava. 
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But when once they got fed up with these names, and preferred 
to call themselves as Prapanna Vai§navas, Nambi Venkatapura 
Vai§navas, and Dasanambis. 13 Their gurus well known as 
Paravasudevas, who branded their shoulders with Vai$navite 
emblems. It is also said that they have been exercising authority 
with the permission of A^aryas and were worshippers of 
Hanuman. Their interest in the medical field is also worth noting. 

They knew the value of herbs, fruits and flowers 14 and were 
also well versed in astrology, music and dance and in the art of 
decoration. They were immersed in Bhagawat bhakti, bhajana 
and kalaksepam. The purpose of their dance, was in significance 
with philosophic life in the presence of the deity. Even before 
Ramanuja, these A^aryas had specialised in the art of religious 
abhinaya to convey, through this form of dance, the philosophy 
of life expounded in the Dravida Vedanta. Of course, this was 
confined to experts in Ubhaya Vedanta. Ramanuja employed them 
by allotting duties, big and small, in holy places and bestowed 
on them due temple honours. 

They took up professions like Ayurvedic doctors, and 
artisans making cot tapes, tassels, kumkum and Namam. They 
also built vahanas. As reliable confidants of Ramanuja they served 
him and implemented his reforms faithfully, gave up their lives 
in protecting the temple. They reared gardens and made garlands 
and sandal paste. Womenfolk kept the temple clean, drew 
pictures on the floor, and even made sacred mud balls (Namam) 
the sectional mark. They took care to watch the gates of the 
temple during the night time. Ramanuja elevated this section of 
the community to a place of honour, by imparting to them the 
Vai$nava culture. He preached and practised humanism and love 
among fellow beings. He visualised a classless society indeed. 

Tondak-k-kulathil Ullir Vandu 

Adi toludu - Pandaikkulattai 

*Tavirndu Pallandu enmine. 

"You, belonging to the group of devotees, come and worship 
at the source, give up your former environment and pray for the 
preservation of that 15 ." 


13. Lakshamma - Impact of Ramanuja's Teaching on Life and Conditions in Society 
- p. 127 from Acaiya Hridayam - 1 Sutra 86. 

14. U.N. Hari Rao - The Srirangam Temple and Art and Architecture, Tirupati, 
1967, p.8 

15. Tiruppalandu, Divyaprabandham, Verse - 5 
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Many of the key posts such as temple accountants, managers 
were given to the weaver community. This reflects the liberalism 
of Ramanuja as a sect leader and organiser. Even in Tirupati, 
many Sattada t were appointed in temples. 

Later, a few sanyasins, at the behest of the master 
institutionalised their service, bringing into existence a custom 
of sanyasins being elected for service. 

Ramanuja visualised the need to provide an opportunity to 
the fellow beings to lead a cultural life. Therefore, he created a 
proper background to help fellow beings to look yonder. These 
intellectuals selected by him to lead men wrote works pertaining 
to the true nature of life. Some also wrote handbooks, some 
mixed with the people and spread the message. These works are 
highly classical, and are of substantial value. 

Yadavapraka£a, Ramanuja's earliest guru who later became 
his disciple, wrote a book entitled 'Yati Dharma Samus^aya' - a 
discipline governing the life of a sanyasin. Yagnamurti, a 
Sankritist, after having been defeated by Ramanuja, became his 
disciple and wrote two works in Tamil called Jnana Sara and 
Prameya Sara. Ramanuja's successor Bhattar wrote a commentary 
on the 'Sahasranama', the 1000 names. Govinda his cousin was 
a master in the art of abhinaya, the purpose of which was 
communication of religious thought. Another disciple by name 
Varadamuni wrote two books of classical value in Tamil dealing 
with the nature of the brahman and its power to save - Jnanasara 
and Prameyasara. 

Pillan, son of Tirumalai Nambi, the maternal uncle of 
Ramanuja wrote in Manipravala, the first commentary on 
Tiruvaimoli known as the 6000. This is a presentation of 
Ramanuja's thought in Sanskrit and the method followed is on 
the lines of Stotra Ratna of Yamuna; this form became very 
popular among the masses. Bhattar expounded the Vi£i$(advaita 
system in his SrTrangarajastavam, Sr! Gunaratnakosam describing 
the nature of Sr!. His commentary on the 1000 names, is on the 
message of Bhisma to Yudisthira in quest of lasting peace. He 
also wrote the A§ta£loki, an essence of Ramanuja's philosophy. 
Another disciple by name Vi§nuchitta wrote a commentary on 
the Vi$iju Purana and Sahasranama. Garutjavahana Pandita 
besides being an expert in medicine authored the first 
Guruparampara dealing with the A;aryapuru$as upto Ramanuja 
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known as Divyasuri^aritam. There is a slight dispute on the 
authorship of this work. 

Andhrapurna or Baduganambi, a bachelor all his life who 
served his master Ramanuja, wrote the Yatiraja Vaibhavam - 
showing the supreme personality of Ramanuja against Kali whose 
prabhava proved ineffective 16 . Man is nof'the meek victim of the 
environment, but he can even conquer it according to Andhra 
purria. 

Another scholar is Amudanar who wrote Ramanuja 
Nutrandadi, consisting of 106 verses. This work brings out a dear 
picture of Ramanuja's source of strength for overcoming obstacles 
and rescuing the less fortunate from the clutches of degrading 
forces of life. It is also known as Prapanna Gayatri. Kidambi 
Accan wrote a terse work called the Nyaya Kusumanjali. 

While at Melkote, Ramanuja taught his Sri Bha§ya to .one 
Somayaji Andan 17 , who commanded a great respect among the 
eastern Srlvai§nava scholars of Tamilnadu, who were distributed 
in various places. He also wrote works summarising the 
philosophy of Ramanuja, whose Sri Bha$ya is a comprehensive 
critical exposition of the Vedanta as contained in Vyasa's Brahma 
sutra. Ramanuja's Vedantasara and Vedantachpa were written on 
the purport of Vedanta and as a digest of Sri Bha§ya. Vedanta 
Samgraha is another work of Ramanuja which brings out the 
Upanisadic thought. His gita Bha§ya gives vignettes of the 
different steps adopted on the pragmatic side of life. 

The Gadyatraya dwells on the nature and outlook of the life 
of a person aware of his link with the Cosmos. Ramanuja's Nitya 
is a guide to daily worship for the devotees. 

Pillai Lokacarya of 13th Century and his brother wrote the 
Srlva?anabhu§ana and the latter, Acarya Hridayam Vedanta 
De£ika is hailed as the leader of the northern sect. He was a 
towering figure of the schools of Vi£i${advaita. He had to work 
in the midst of various rival sects, creating numerous works with 
the aim of presenting Ramanuja's thought. Amongst his works, 
significant ones are Satadu§ani, Tattva Mukta Kalapa and 
Rahasyatraya Saram. 

In his Tatparya Dlpika, he criticised Ramanuja's Gadyatraya 
- Rahasyarak$a - commentary on Yamuna's CatuSloki and 


16. Dr. V. Varadacarya - Yati Raja Vaibhavam - 17 

17. A. Govindacaryaswami - Life of Ramanuja - p.243 
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Stotraratnam. In praise of the Alvar's hymns, he wrote the 
Dravidopanisad Sara and Ratnavali. 

According to Vedanta De£ika, a man after finishing his 
obligatory studies as bachelor, can take up the study of Mimamsa. 
Dharma is that which contributes to our good in accordance with 
injunctions. The instructions of the Smritis, Puranas, Pancaratras 
and Brahma sutras are to be regarded as dharma 18 . 

Vedanta DeSika was a genius, who could write poetry as 
well as philosophy with a blend of ritualism and spiritualism. 
Though antithetical to each other they lend themselves easily in 
his hands. He was ever quite familiar with the art of magic and 
mantra, which earned him the title of Sarvatantra Svatantra. He 
was an A^arya in the real sense, of the term who collected and 
taught the doctrines of Vi§i§Jadvaita to his pupils. It is recognised 
that none bears comparison with him. 

The principal commentary of Ramanuja's 6rlbha$ya (§ruta 
prakaSika) was written by Sudarsana Suri which is considered as 
the most competent commentary. It paved the way for further 
commentaries, like the Bhava PrakaSika, the Talika Tattva-Sara, 
Tatparya DTpika, etc.. These commentaries range from 
Ramanuja's time to the 16th century. It will thus be seen 
that Ramanuja's bha§ya inspired many scholars and thinkers, and 
a great literature sprang up on its basis. Ramanuja's Vedanta 
Sangraha was commented upon by SudarSana Suri. The work is 
Tatparya DIpika. Vedanta Dipika was commented upon by 
Ahobila Rayanatha Yati in 16th century. 

Pillai Loca^arya, son of Nambillai, wrote many books of 
which three are Tattvatraya, Tattvasekhara and Sri Va?ana 
bhusana. The first is a compendium of 6ri Vai§inava thought. 
Second says Narayana is the highest God. The third consists of 
484 sentences and occupies a pride of place. Among the thoughts 
he propounded is one that the mercy of God remains submerged 
in his justice and exists forever. §rl or Lak§mi exists in Narayana 
as a dependent on Him. But as the greatest object of love for 
Narayana. She has a twofold purpose, one is to turn the minds 
of the people covered with avidya and second to melt the heart 
of God, to persuade His bliss to all people bound by Karma. 

In the orthodox traditional society women were not given 
social status. Though they enjoyed enough freedom in the family 
and were respected, they were neither given education nor could 


18. S.N. Dasgupta • A History of Indian Philosophy 
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they participate in religious discussions 19 . There have been 
exemplary women like Ahdal, wife of kure£a, who participated 
in open discussions. This shows the rare quality of Ramanuja 
who recognised the need for improvement in the status of 
women. 

He converted Bitti Deva to the Vaijnava fold and named 
him Vi§iju Vardana -One who nourishes the universal spirit. At 
Tondanur, Ramanuja had to encounter formidable opposition 
from the local scholars, but he convincingly exposed the 
untenability of the opponents' stand. 

The main wing to spread this kind of a culture was 
administration. Education had to meet the mental and spiritual 
needs of society. It is said that he enjoyed the company of seven 
hundred ascetics, seventy four scholars and intellectuals and 
twelve thousand disciplined followers both men and women of 
different castes 20 . Waited upon by seven hundred ascetics, by 
the group of seventy four title holders and numerous other 
devotees of Vi§nu, Ramanuja Yatisarvabhauma, the supreme 
ascetic stayed in §rirangam. The title holders are those entitled 
to function as A^arya Purusas. This is functional diversity in unity 
with dignity 21 . 

To enable the common people to get into the divine element, 
Ramanuja emphasised the importance of temple worship, in 
accordance with the Agamas. He did not introduce the system 
of Pancaratra on his own initiative. Even Vaikhanasa was 
prevalent in many temples. 

The service of society depends on fulfillment of discipline. 
The subjective aspect of Vedanta is personal discipline. But the 
value of Vedanta lies in the effort to work for the salvation of 
society. Administration is an aspect of social function leading to 
peace and prosperity. Ramanuja introduced the right type of 
administration on two different occasions. In 6rirangam, he had 
to interfere with the administration of a temple. The other 
concerned a king already in charge governing his territory who 
sought advice for good administration. 


19. Farthasarathy. R. - Ramanujacarya M.B.T.,- 1969 - p.44-57 

20. Pcmmal Jiyar - Guruparampara Prabhavam - p.368 

21. Lakshamma - The Impact of Ramanuja's Teaching on Life and Conditions in 
Society - p. 178 
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Ramanuja was a philosopher but not a sectarian. He did not 
project any king of dictatorship to force his thought. The following 
thought may bring out Ramanuja's idea on this score. The growth 
of the mind is not aimed at subserving the demands of the body, 
but its development should be such that the material aspect does 
not enslave through temptation the aspiration of the mind. This 
is the purpose of education as understood by Ramanuja. 

.He laid special emphasis on the outlook and attitude of a 
person, to hold administrative power. The paramount 
responsibility of the administrator was to hold the society 
together. 

In Melkote, Ramanuja found different systems of religions 
flourishing. One s;ich was Jainism. He had to establish his stand 
in his philosophy. He made the Jains' debating power to a 
pulverised condition 22 . 

Society exists outside the temple also, though the temple 
was sought to be made by Ramanuja as the centre of religious 
activity. His contributions to temple worship resulted in the rise 
of activities which helped the running of the temple 
administration and also became helpful for those connected with 
temple worship in some form or other. These activities may be 
described as religious in character. Some of them have a direct 
bearing on temple administration, while others are not practised 
in the temple proper. But wherever they are practised they have 
an indirect impact on temple worship. 

Firstly, the Ahnika Karika a commentary on the Nitya of 
Ramanuja by one of his disciples is a magnificent product of the 
routine life which a prapanna is to lead. It is not unlikely that 
it served as model for similar manuals in later years by different 
writers. More than that, it has undoubtedly influenced the 
religious routine of the Vai§nava community. 

The items which are claimed to represent Ramanuja's 
commandments suggest that every member of society, without 
any distinction of caste or sex, is given the occasion and scope 
for fulfilling his or her spiritual aspirations in accordance with 
his or her fitness and qualification. Hus is the second noteworthy 
nature of Ramanuja's contribution. 


22. Perumal Jiyar - Guniparampara Prabhavam - p. 341. 
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Thirdly, a flower garden was reared near every temple for 
preparing garlands for worship. Anantalvan, one of the direct 
pupils of Ramanuja, attended to this work in the Tirumalai hills. 

Fourthly, the Alvars were deified in temples and received 
worship like the principal deity. Festivals were conducted on a 
large scale, next in importance only to that of the chief deity. 
After Ramanuja, his image and in later days, the images of 
A?aryas were also installed in temples, and festivals were 
conducted annually and occasionally as well. 

The institution of a religious centre came into being under 
the name of matha. In fact, this took its rise during the period 
of Ramanuja himself. An A^arya of great repute was made the 
head of each one of them. Generally, a sanyasin was looked upon 
as the chief of a matha. Quite often, branches of the matha arose 
in important places all over India, the headquarters being located 
at a particular place. 

Sixthly, the line of A^arya Purusas was systematised by 
Ramanuja. These were numbered as seventy four and were called 
Simhasanadhipatis. They were all householders and were 
invested by Ramanuja with the powers to perform pancasaihskara 
to those who sought it for spiritual progress. Some of them offer, 
quite independently the pancasaihskara, the burden of their 
pupils at the feet of the Lord, this act being called &aranagati or 
prapatti. Many of them received honours in important temples. 

Seventhly, Ramanujakutas (or choultries) arose to serve the 
needs of the Vai$nava pilgrims visiting the holy places. 

Eighthly, the Tamil compositions of the Alvars were given 
a place alongwith the Vedas during temple worship and private 
worship. They are to be recited daily in temples and houses 
during worship. On special occasions, they are required to be 
recited in full. Select portions are required to be sung both in 
marriages and during obsequies. On the occasion of temple 
processions, they are to be recited by those learned in them. A 
stanza in the Rahasyatrayasara of Vedanta De£ika describes them 
as purifying the streets - by reciting compositions. They even 
resolve the doubts in the Veda. One noteworthy feature of temple 
and house worship is the recitation of two stanzas praising the 
divine command of Ramanuja. 
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To sum up - 

Ramanuja's emphasis was on service, with a particular 
attitude in tune with the nature of finite self; in respect of the 
supreme self; with the knowledge of self reality and the moral 
of the rahasya. People were induced to a better form of life. 
Ramanuja made them live a full life by recognising the importance 
of the supreme Brahman. Under his inspiration scholars spread 
the rahasya of Vedanta thought by way of discussions and 
discourses. With the effort of the sthanikas and a?arya Purujas, 
there came rich benefactions from the ruling class as well as 
common men. These were utilised in accordance with the 
tradition of temple rituals. The sthanikas also moved about and 
enlisted people belonging to the lay groups to contribute for 
running the temples on the lines of Ramanuja's instructions. 

After his time the caretakers did their best in preserving 
the traditions. They were genuinely trustees of Ramanuja's 
institutions of Vedanta and religious life. With the change in the 
political situation, the spirit of co-operation among the 
Srlvaijnavas succumbed to self interest. The cultural power lost 
its grip and the matter went up to the courts. 

Inspite of these adversities in today's circumstances, 
Ramanuja's message of the need of unity, beauty in variety and 
a regulated way of life for a Vai§nava is still cherished. 



CONCLUSION 


'■J’he following conclusions emerge from our study 

Indian culture and spiritualism were enshrined in temples 
which reminded people of their rich and varied heritage. It is 
here we find that the visible and tangible form of the Lord of 
creation installed for the specific purpose of worship by the 
devotees at large, to pray for a worthy and meaningful life here 
in this world. 

Religion has played a key role in the evolution of society 
ranging from learning of scriptures to even art activities in India 
though its role is mainly in terms of the content and relevent 
ritual occasions; arts, rituals, festivals have been the necessary 
appendages. 

The concept of Vi$nu and the movement of Vai§navism were 
being continuously reshaped and moulded by the areas of 
theology, rituals, cult and artistic mainfestations. The myth 
created by such an influence got transformed or modified through 
two ways of practice & pervasiveness of ritual. Visnu and 
Vaisnavism present a case for undertaking an investigation of the 
process of collective psyche, nurtured by a living oral tradition. 
The concept of Vi$nu and the impact of Vai§navism is only a 
part of a totality of Indian vision and approach. 

All strides of an evolved Srivai$navism moved towards a 
confluence in Ramanuja who stood as a symbol of the unity of 
Sri Vai§nava tradition. The biography of Ramanuja is the sole 
monopoly of the Srivaishnavas. Contemporary references to him 
or documents or movements have not been traced. His 
biography is in a way immersed in myth. In spite of it we come 
to know he played a very important part and produced 
remarkable results as a faithful worker in the field of Hindu 
religious and social reform. He sought to prove that Narayana 
was fit to be accepted as supreme God. In fact he was the first 
philosopher to perfect and establish philosophical theism. He 
enjoined on his followers that the supreme God Paramatma 
Narayana alone should be worshipped. According to Max 
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Mueller, Ramanuja's philosophy is on many points the more 
faithful of Vedantha Sutras. His analogy of self body relationship 
between God and the cosmos explains both the transcendence 
and immanence of God. 

He made bhakti the sole means of worship of the supreme 
God. Bhakti became the pivot of Ramanuja's popular religion. 
He declared bhakti as the most suitable means to achieve 
salvation. His religion is known as $rivai§navism sinde Lak$mi 
or Sri represents the power of prakriti ahd she is the meadiatrix 
who intercedes between weak and suffering mankind on the one 
hand and God on the other, she tempers His severe justice with 
tender mercy. 

His religion in the earlier days represented allied streams 
o4 thoughts like Vi§iju Narayana worship, agamic Vai§nava 
movement, the mantra school and the Vedanta school running 
on parallel lines. Ramanuja synthesised all these and consolidated 
them into a strong philosophy. He introduced the double tradition 
of Sanskrit and Tamil Srivai$nava theism the Ubhaya Vedanta. 
He got treatises written on the divine four thousands too. 

His major work was his accomplishment in the difficult task 
of formulating details of daily worship in temple and their 
efficient administration. In this he had to eliminate the non- 
Srivai§nava rites in the temple, and introduced new rules and 
changes. His code known as Udayavar Tittam has stood for nine 
centuries. 

Ramanuja was against any monopoly of spiritual knowledge. 
This shows his liberalism in the religious sphere. He applied the 
same principles in the social and political spheres as well. He 
encouraged the harijans for temple worship at Melkote, which 
gave a wide scope for the uplift of the lower classes and is a 
land- mark in the social history of India. He employed 
non-brahmins, by allocating jobs in the temple. His preference 
for the agama doctrines shows his keenness for caste equality 
before God. Karma according to him is not only rituals but also 
proper and devotional worship. 

In matters of the state exercising religious power through 
priests and in turn the priests to exercise political power, he 
firmly believed that a temple servant or a monk must prove his 
morar worth, and in God's service one should not totally 
surrender to the state. It happened in his own life when it 
pleased God to set Ramanuja like a solitary pond fish to face the 
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tyrant of the Qola king in the chess board, he defended God's 
honour peacefully with no argument but with compromise took 
full challenge of his office in the soaring force of what he knew 
to be right. He must have told Lord Ranga, "I fight with the 
weapon, you have so pleased to give me, and for the rest thy 
will be done". He zealously loved and guarded the honour of 
God. It anything was worth doing, it was worth doing it well. 
He replaced his saffron robe for an adornment in white clothes 
for his Lord's festivities. How heavy must have been the Lord's 
honour to bear at that adverse moment. 

For a worthy cause, the temple must exist peacefully within 
the frame work of the state. But when there was a clash, it came 
like an avalanche. Ramanuja strongly advised his followers not 
to care for political power and live in towns, but instead, to live 
around the temples as unified religious communities. 

But lo the present day religious life of a Srivai$nava has 
stagnated since the time of Manavala Mamuni and has become 
temple centred, limited to worship and recitations of Vedic and 
Prabhanda hymns. There has been no creative scholarship, or 
spiritual practices. 

With the knowledge of the structure of reality, and the 
rahasyas Ramanuja inculcated the spirit of service in his 
followers' minds, in which is included the renowned service of 
the tadiyas - under the doctrine of Tadiyaradhana, (social 
worship). This was started as a system of social service 
economically. Thus the temple became a centre of both worship 
and feeding. 

Service was focussed in the form of Tadiyaradhana. It is 
even said that Ramanuja instituted the system of distributing the 
consecrated food amongst all those present irrespective of creed 
and sex. If work was allocated to all according to the need, even 
concecrated food was distributed. Free dispensaries were opened 
inside the temples, for proper medical care of the employees of 
the temple. So the maxim was if one took care of the temple, 
the Lord in turn took care of the worldly and spiritual needs of 
the bhakta. Secondly, it is not easy to perform Tadiaradhana on 
all days, which involved men and money. Instead the little 
concecrated food is like manna in the wilderness for the bhakta 
with its added taste due to the grace of the Lord and this is 
distributed in gho$ti an assemblage of the whole range of 
devotees. 
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During his stay in Melkote, he accepted in the services of 
the temple, other classes of people namely potters, weavers, 
washermen etc. He saw that people were engaged in production, 
and kept society self sufficient. 

To spread this culture, the main wing he chose was temple 
administration. To meet the mental and spiritual needs of society 
education was necessary. He enjoyed the company of seven 
hundred ascetics, seventy four scholars and twelve thousand 
disciples, both men and women of different groups and castes. 
This is functional diversity in unity. 

Before Ramanuja's time, the disciple was the custodian of 
culture and others were only his aids. This is how the 
guruparampara was maintained. These Acharya puru$as were 
empowered with the privilege of contacting people, and 
performed Pan^asanskara for their disciples. These were mainly 
grahastas with a few exception here and there, who passed on 
the tradition and privilege to their descendents. Even today, they 
continue the culture of Ramanuja. Later on these got 
institutionalised and were instrumental in imparting religious 
education in the form of residential universities (their homes). 
This movement kept the society enlightened. 

The inimitable skill of Ramanuja in temple administration 
is marvellous. The four religious centres of Srirangam, Tirupati, 
Kan<;i and Tirunarayanapuram are remembered in order during 
rituals observed everyday at Sandhya. 

"Sriranga mangalamanim karunavilasam Sri Venkatadri 
Sikharalaya Kalamegham Sri Hastisaila sikharojvala parijatam 
srisam namami sirasa yadusailadipam" I prostrate before the 
auspicious gem of srirangam, the home of compassion, the dark 
cloud, at the crest of Venkatadri (Tirupati), the intensely bright 
celestal flower of Hastisaila (Kanci) and the light on the Yadu 
maintain (Melkote). 

Under the inspiration of Ramanuja and with the effort of 
the sthanikas rich offerings of land and jewellery were pooled 
together for the maintenance of all these temples. Inscriptional 
evidences support this fact. 

Lastly the Gadyatraya of Ramanuja is a touch stone for all 
Gadyas. It has been commented upon by three luminaries a) 
Vedanta Desika, b) Periava^anpillai, the prince among glossers 
and sudarsana suri. The Saranagati gadya is a dialogue between 
Ramanuja and the Divine Couple at Srirangam. Ramanuja 
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surrenders himself at their feet. Further he prays for paramabhakti 
the apex of intellectual love of God. Aphorisms eighteen to twenty 
four speak of the Divine boon ganted. It is a direct petition to 
the Lord. In this Gadya the chanter is sent to the realm of 
ecstasy. Ramanuja imparts to his supplication the universal 
character by referring to Sri as Akila Jagan Mata ram, Asmin 
Mataram, that is universal Mother my Mother". Here he identifies 
himself with the entire mankind to plead for them. In the 
6ribha$ya though the Lord is identified as Brahman there is no 
mention of the Lord's feet. Prapatti, means and end rolled into 
one does not get any exhaustive mention in &ribhasya. But the 
ommissions have been made good in these gadyas. 

In the last Gadya - Vaikunta gadya, Ramanuja tries to 
transform the masses into his own likeness through a thesis on 
the ultimate goal and means to attain that goal. Initial aphorism 
brings out the refuge at the Lord's feet, the means being the 
innumerable traits of easy accessibility, overlordship of the 
universe etc.. In the rest, he portrays the glory of the high heaven 
and its beauty before the devotee's eye where the Lord admits 
him into his fold. Aphorism 4 - His prayer having been heard 
by the Lord, the devotee shall stay in heaven duly discharging 
his duties. Aphorism 6 is the finale. The devotee standing in the 
presence of the Lord is greeted by sweet looks and loving 
attention and is called near. The devotee's joy knows no bounds. 
This entire secnario of consummation submerges him in total joy. 
Thus ends the Vaikunta Gadyam. This has got the only parallel 
in the Tiruvaimoli - the last decad of the last centum. 
Nammalwar voices his deep yearning like the full throated call' 
for relief from his agony. The Lord finally takes him to his 
transendental abode, and holds him in his sweet embrace. These 
gadyas can be termed as Ramanuja's swan song as that of Milton's 
"Samson Agonistes", the last of his works. 

Amongst the religious leaders, Ramanuja stands out for his 
unique doctrine of Vi§istadvaita, the benefit of which was made 
available to the masses. Instead of running away from the world, 
he taught men to enjoy the paradise on earth. The Srivai§nava 
community stood for fraternity of one and all in society. To meet 
the needs of his followers, he evaluated all aspects of the societal 
needs, and evolved a harmon'ous system. With his doctrine, he 
established the world as real ind unsullied. He gave a clarion 
call to men to render service to society and God. This service 
motive was emphasised repeatedly by him. He laid great stress 
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on religious rituals and practices, which made people experience 
religious joy. Though praiseworthy is Ramanuja's system of social 
order, still it has had its lapses in the subsequent centuries, which 
is attributed to the influence of the spirit of Kali. It has in certain 
respects suffered a setback. 

To quote Dr. Radhakrishnan - "Ramanuja trusts firmly in 
the religious instinct and sets forth a deeply religious view which 
reveals god to man through creation through the theophanies, 
through_the prophets, and through the incarnations. His study 
of the Alvars and his training by the Aqaryas helped him to 
develop elements which otherwise would have remained latent 
in the upani$ads and the Brahma Sutras. He did not for a moment 
feel that he was propounding a system of his own; he was but 
expounding the wisdom of the wise of all times". 

Thus we know the emergence of Ramanuja was a landmark 
in later Bhakti period. It was like the Karpaga Vriksha, whose 
branches spread far and wide both individually and collectively, 
the source being the principles of Ramanuja's ViSijtadvaita. 

In the post Ramanuja period, the custodians of the culture 
feared a threat for the system. So they introduced a prayer at 
the conclusion of temple worship, the sustained energy of the 
mandate of Ramanuja to spread far and wide 1 . In all religious 
conditions and times progress may not be hindered. May 
Ramanuja's mandate be developed and kept up and spread in all 
directions, for the well being of the world. This prayer is like 
almost a Kavacha-armament against heresy. 

In a sense Ramanuja made men realise that God was not 
only the author of existence, but an intimate personal friend and 
guide. It has been said the most outstanding power for right 
conduct is the felt piiesence of the eternal. If ever any proof is 
required for this experience, the temples are live institutions 
which reverberate the mandate of Saint Ramanujacharya. 


1. "Sarva-desa-dasa-kalesu 
a-vyahata-parakrama 
Ramanuja rya-divyajna 
Varadhatam-abhi-varadhatam 
Ramanujarya-divyajna 
Pra ti-vasa ram-u jjvala 
Diganta-vyapini-bhuyat 
Sahi-loka-hitai-sini". 
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Ramanuja established that God is absolute and perfect. In 
Vi£i$tadvaita the world is a moral order. Nature is both the 
environment and the medium for the realisation of the ethical 
values. Vi§i$tadvaita emphasises the continuity and unity of man 
with nature and it is an aid for man to achieve perfection. 

It is Ramanuja's established view that the world is never 
without God and it is through the world, that the jiva secures 
the chance for mingling with the Supreme. Ramanuja's God was 
a personal being, full of grace and love, who needs man, as man 
needs Him. The individual soul shares His divine nature of 
omniscience and bliss. It is one with God yet seperate. 

Institutionally he completed the behest of Yamuna, by 
harmonising temple worship with orthodoxy. His concern for 
social amelioration rose from his conviction that all jlvas are 
embodied souls with God within as antaryamin. He rehabilitated 
bhakti as philosophically valid and that God's grace alone 
mattered. TTiis liberalism paved the way for further offshoots 
from Srivai§navism in the North. These thoughts of Ramanuja 
have endured because he made a creation - use of tradition to 
bring about social harmony through spiritual equality. 

The Hindu temple inspite of ever so many modifications 
since many centuries expresses the character of the Vedic ethos. 
The Lord truly dwells there. The devotee should serve him as a 
true servant. The air of sanctity spreads an awe in the mind of 
the bhakta. The curtain before the devotee and the Lord 
represents the three gunas. Fascinating sthalapuranas are woven 
to throw light on the history. Besides them the inscriptios are 
also of great value. The temple was a busy place where the 
community met and enjoyed the grandeur of the Gods. Labour 
was equally divided kings preformed Tulabaras and got celebrated 
different kinds of festivals. All sections of people congregated to 
participate in the divinity around. In short, the Lord in the 
temple was taken as a reigning king and his abode was the 
storehouse of the community's life. 

After Ramanuja the scheme he offered was followed with 
the best of intentions and ability by his disciples in the field of 
culture, administration and temple worship. They were genuinely 
trustees of the Ramanuja institutions. 

In the subsequent centuries strangely the spirit of 
co-operation among the Srivai§navas was declining. The followers 
of RImanuja indulged in attempts at agression against custom 
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and resistance to agression. Administrative power was the only 
controlling agent since the cultural power lost its grip. The matter 
went to the law courts, partisan spirit, time and wealth were 
mostly diverted towards settling this feud. The judgement of the 
privycouncil has upheld the sanctity of custom against variations 
urged by the impulse of agression. 

Social service demands regulated life. That is the aim of 
Ramanuja. He might not have been successful in meeting the 
needs of every Vai$nava, but he definitely urged the concept of 
unity with a regulated life in serving God. He felt that the only 
way to prosperity, was to develop the inherent power, of self 
giving, diving into depths of understanding to lift mankind. It is 
generally believed that all institutional religions reach a moribund 
state. But Ramanuja's religion is an exception if I may say so. 

In spite of many pitfalls the sacred mandate of Ramanuja 
has spread in all directions and is directed towards the well¬ 
being of the world. This the Vai$nava temple even to this day, 
preserves in a superior manner. Till very recently the life of the 
community was centred round the temple which served as an 
educational institution and provided opportunity to congregate 
for active communal work. In fact, the temple was the store house 
of the life of the community. 

The most sustaining power of the'righteous conduct is the 
felt presence of the Lord in the temple. If any proof is required 
that the temples are live institutions, the powerful shrines of 
Tirupati, Srirangam, Melkote and Kanchi are verifiable truths and 
Ramanuja is the most honoured prophet. We admire him for 
his propounding the theory of God as a person, in whose darshan, 
the bhakta undergoes a complete transformation, a sense of 
fulfilment and elation of spirit. Indeed he gets a feeling that the 
Lord is within him for ever, and that there is no need for other 
sources in terms of solace and comfort in this life and the life to 
come. It is the earnest duty of the coming generation to elevate 
the status of the present day temples to that of great spiritual 
centres and revive the eternal wisdom of the ancients of this 
land. 
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Appendix II 


APPENDIX - II 


The hierarchy of the Ajaryas in both the schools of 
&rlvai$navism 


Ramanuja (A.D. 1017 - 1137) 

6ribha$ya School Prabandhic School 

or Vacjakalai or Tertkalai 


Kurukesa 12th Century Bhattar 12th Century 

Engal Alvan 12th Century Nanjiyar 12th Century 

Nadadur Ammal 13th Century Nampillai 13th Century 

Vedanta Desika A.D. 1268-1369 Periava??an Pillai 13th Cen 
Naina Varada^arya 14th Century Vadakku Tirividi Pillai 13th 

Century 

Pillailoka{arya 13th and 
14th Century 
(Elder Contemporary of 
Vedanta Desika) 
Manavalapperumal Nainar 
-do- 

Tiruvaimoli Pillai 14th 
Century 

Manavalamamuni A.D. 
1370-1443. 






APPENDIX - III 
PANgARATRA 


A vatara or Vibhava incarnation is the concrete manifestation 
of kripa into all species and into the history of humanity 
when evil seems to triumph over goodness creating a crisis in 
moral life 1 . 

The popular view that incarnation is a super natural descent 
of Isvara causing a vacancy in Vaikunta misses the truth of divine 
omnipresence and therefore fails to give a special interpretation 
to a spiritual truth. The evolution view describes the nine avataras 
as successive stages in the evolution of the species. The theory 
of descent and ascent is anthropomorphic idea devoid of 
philosophic value. But for a man of philosophy, avatara is a 
symbolic expression of Atman entering into inner nature. The 
Gita guarantees God to everyone but in all, the avatara theory is 
a spiritual truth opposed to the evolutionary idea. It shows the 
saviour's grace during a moral crisis and gives solace to the 
devotee who thirsts for His presence. This helps the cosmic order 
and assures salvation. Sometimes the Lord enters into some jiva 
with a special form and accomplishes great things. This is known 
as Amsavatara. In the Vibhavavatara He descends of his own will 
for the fulfillment of a mission undertaken by Him. He disappears 
from the earth the moment the mission is fulfilled. 

The Pantjaratra system accepted by the later Vai$navas is of 
five forms of the deity but in defence of the system Ramanuja 
mentions only three in Sribha?ya emphasising the view that from 
the worship of Vibhava one attains to the Vyuha and from that 
of Vyuha one attains to the Sukshma the supreme Brahman called 
Vasudeva. 


ANTARYAMIN AVATARA 

This is the immanent phase of the Lord abiding in the region 
of the heart 2 of embodied souls and is realised only by the yogins. 


1. The Philosophy of Vishistadvaita, P.N. Srinivasaehari, p.157 
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This form is explained beautifully in the Tamil hymns. By 
meditating on this form the yogi enters into the all-pervading 
Swarupa (Sarvantharyamin). Therefore, Brahman is immanent in 
the JIva as it's Antaryamin. This concept of Antaryamin is a central 
one in Ramanuja's theology. The Pan^aratra agama 2 3 calls this 
form as Harda (God dwelling in the Hridaya) and is conceived 
as an incarnation in the heart of the yogi. It can also be termed 
as general immanence of God in all his creations 4 

ARCA 

The Arcavatara or concecrated image is a fifth form. The 
devotees mould the image of Vi$nu with a lovely form made of 
stone or metal. The image may be like that of Paravasudeva or 
Vyuhas - emanations of vibhavas (incarnations) according to the 
taste of the devotees. God in his splendour individualises the 
form in order to satisfy his devotees and is the image and not in 
the image. This form is called Subhasraya and becomes accessible 
to all and is a miracle of mercy. It also connotes the one absolute 
as the perfect self whose sole aim is to perfect the finite self and 
make it immortal 5 . In fact all the accessible five forms of the 
Pan(aratra are equally real in the philosophical sense. Here the 
Brahman and Antaryamin of the Upani§ads is equated with the 
Vasudeva of Pan^aratra, the Bhagvan of the Puranas, the Avataras 
of the Itihasas and Ar^a of the Alvars. 


2. Sri Bha$ya, 2.2.41, pp. 266-67 from Carman, The Theology of Ramanuja, p.179 

3. Vedanlasutras • 1.2.19, 

4. J.B. Carman - op. cit., p.180 

5. P.N. Srinivasachari - The Philosophy of ViSijtadvaila, p. 164 
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GLOSSARY 


Abhinaya - Gestures. 

Agarya - Preceptor. 

adhyayanotsava - the twenty day festival of the divine 
4000 in the month of Margali. 

Agama - Classical Sanskrit field of study dealing with 
temples and rituals. 

Agni - Fire - One of the twelve aradhanas 
Alvar - (lit. one who is immersed in God love. One of 
the 12 Aradhana). 

Arayar - temple singer who recites the Prabandhas. 

Argaka - temple priest. 

Arogyasala - Hospital. 

Avatar - Incarnation. 

Bhattal - Temple servant connected with worship, 
brahmotsavam - the mahotsava which brings welfare to 
the state, and pleases the Lord. 

Qakra - (lit. disc) Vi$nu's discus. 

Dasavataras - The ten incarnations of Vi§nu. 
Dhvajasthamba - Temple flagstaff. 

dhvajarohana - mounting the flag on the flag staff to 
begin a festival. 

Jye§tabhiseka - performed in the month of Ani, where the 
mulabera, divested of its ornaments is 
given a bath. 

Kartikai - festival of lamps. 

Manipravala - admixture of gems and coral referring to 
sanskritized Tamil expressions in 
Vai$navite writings. 

mangalasasana - wishing auspiciousness for the lord, 
nityasuri - a free soul servig the lord in Vaikuntha. 

nyasavidya - surrender. 

pangasamskara - the five fold srivasnava initiation site. 
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prapanna - 

one who has surrendered to the lord. 

prapatti - 

surrender to the lord. 

prayasgitta - 

act of expiation. 

rahasyas - 

a Manipravala treatise interpreting the 
three mantras of Srivai$navism. 

rak$a - 

protection. 

sampradaya - 

tradition. 

saulabhya - 

accessibily to be available to souls. 

sausTlya - 

lord's ability to mingle with all. 

Saranagati - 

refuge. 

sesa - 

the soul being subservient to the Lord. 

Sesatva - 

slave to the master. 

sesi - 

master. 

svarupa - 

the essential nature. 

tadiyaradhana - 

entertaining the devotees. 

taniyan - 

a Pandatory verse. 

tattvatraya - 

cit, acit, isvara. 

tejas - 

splendour. 

upa^ara - 

attendanc.e 

vatsalya - 

affection. 

yantra - 

metallic plate containing diagrams 
constituting the mantra of the deity. 
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was responsible for the hectic temple 
building activity, subsequently. By 
way of munificent donations, the 
temple became rich and it's income 
was diverted to promote agriculture 
and trade. Slowly, the temple evolved 
into a socio- religious centre. The 
brahmins were the greater 
beneficiaries, as they were the 
custodians of the Vedic tradition. 
Although, after Ramanuja's time, a 
violent sectarian split tore the 
Srivai§navas into two sects, the 
essential principles remained 
immutable and to this day, 
Srivai§navism performs it's role in 
stabilising society. 
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